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PUBLISHER’S NOTE 
I 

It need not be over-emphasised that the Brahma 
Sutras, or the Nyaya-Prasthana of the triad of Indian 
Philosophical treatises hold supreme sway over the 
later rationalistic and scholastic developments. "Right 
from the mighty brain of Sankara down to the 
master-intellects like Sriharsha. Chitsukha and 
Madhusudana, the main polemics have been occupied 
with the task of establishing the doctrine of Absolute 
Monism and refuting the views contrary to it, by 
appeal to logic as well as authority alike, which find 
their seeds already sown in the Brahma Sutras. The 
founder of a new religious and philosophical school 
had simply to write a new commentary on the 
Brahma Sutras so that his view may be accepted by 
the mass of people. Such is the authority of the 
Brahma Sutras, the work of Badarayana. 

Commentaries there have been many on the 
Brahma Sutras, but either they are too short and 
insufficient to be useful for a comprehensive study of 
the Sutras, or are extremely tough and abtruse to be 
utilised by men of ordinary understanding. This work 
of Swami Sivananda is of a UNIQUE type in itself, 
unrivalled by any other. This commentary is neither 
too short to be useless, nor too verbose to be 
unintelligible, but follows a via media course, useful to 
one and all, mainly the spiritual aspirants, who want 
thought, not mere word I 
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Swa miji has got his own inimitable way of writing; 
which is a boon to the inquisitive student in the 
spiritual path. All real aspirants after Truth should 
possess this book, for it is a guide-light that is capable 
of steering them across the sea of ignorance and doubt. 

Swamiji has left nothing unsaid that may be useful 
to the student of the Brahma Sutra, and in addition has 
given useful information which will not be found in 
other notes and commentaries. The division of each 
Pada into the relevant Adhikaranas marking at the 
same time the number of Sutras they contain, the 
subject matter they treat of, and the accompaniment 
of each Sutra by the serial number from the very 
beginning is for the use and guidance of the student. 
An elaborate introduction precedes the work in addition 
to a short introduction and a summary of the 
different Adhikaranas preceding each Pada. These 
are all a boon to the student of the Brahma Sutras 
for all which the incomparable Swamiji has to be 
referenced. Each Sutra also contains a word-by-word 
and a running translation. 

More need not be said than the production is a 
marvellous one. Swamiji has completed his annotations 
on the Prasthanatraya with his Brahma Sutras. His 
■writings are too famous to necessitate further 
introduction. 

II 

The text of the two chapters of the Brahma Sutras 
has been included in this volume to enable the readers 
to do Sw adhyaya and get them by heart for purposes of 
meditation. 
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Though the manuscripts of Brahma Sutras were 
■ready as early as .October 1946 we could not bring 
the book in print. We earnestly believe that the 
generous public would forgive us for the unavoidable 
delay. 

It was our original intention to publish the entire 
Brahma Sutras in one volume, but in view of its 
unwieldy size we are issuing it in two parts of two 
chapters each. The second part also will be available 
■to'the public very soon. 

We request you to register your name in advance 
•for the second volume so that you can be sure of the 
complete set. 

We arp very grateful to Sri Kashiram Gupta, and 
■Sri Banarsilal Kedia, Calcutta by whose kind help and 
co-operation only we could bring out the Brahma 
.Sutras in print. 

Ananda Kutir, 1 

■siSjara’jayanti. S ^lie Sivananda Publication League. 

3. D. 1943, 
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^ \iK\\ 

I .prostrate to that Sad-Guru, the Brahman, 
who is bliss, who is the giver of Supreme 
happipess, who is of absolute form of know- 
ledge, who is beyond the pairs of oijposites, 
who is vast like the ether, who is attainable 
through, assertions like Tat-Twam-Asi, who is 
one, eternal, pure and changeless, who is the 
witness of all states of the mind, who trans- 
cends modifications, who is devoid of the three 
^ attributes (of Prakriti) . 
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^S‘ , I7|l?cf^ ! 

'^‘JlsTirCT^r^srs^ ?Tt TO =^ # 

^{%<f IRIl 


I worship the great Rishi Vyasa, who is 
called Krishnadvaipayana, who is wor- 
shipped by Gods, men and Asuras alike, who 
is the form of Vishnu, who is like the light of 
the rising sun to the darkness of the impurities 
of the age of Kali, who belongs to the, family 
of Vasishtha, who divided the Vedas into 
: different sections, who is the seed of Dharma, 
who wrote the Puranas, the Brahma Sutras, 
the Mahabharata and the Smriti 

j 

J 



fRi3[t 
^lTi% ii^ti 


I contemplate on Sanlcaraeharya, who is 
seated in Padmasana, who is trancpiil, who is 
endowed with virtues like Yama, whose glory 
is like that of the enemy of cnpid, who wears 
the sacred ashes on his forehead, whose smiling 
face resembles the blossomed lotus, who has 
lotus-like eyes, wdth book (in one hand) and 
showing Jnana-mudra (in another hand), who 
is adored hy the foremost of Gods, who gives 
boons to those who prostrate to him. 



^mmi i 

^i'te«r mm^ mt #im^i 

#T fr ^if^ m i^TOPifr n if?:ii 

He whom the Saivas worship as Siva ; 
the Vedantins as the absolute (Brahman) ; 
the Buddhists as Lord Buddha ; the logicians, I 
great demonstrators, as the Creator ; those t 
following the teachings of Jaina as the Arhat | 
and the :ritualists as Sacrifice ; may that Hari, | 
the Lord of '.the three worlds, give you the . 
desired object. ® 
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BRAHMA SUTRAS 

INTRODUCTION 

Hari Om ! Salutations to Sri Vyasa, the Avatara 
of Vishnu, the wise Badarayana and Sri Krishna 
-Dwaipayana. 

Vedas consist of three portions the Karma 
Kanda which deals with sacrifices or cejremonial rites, 
the Upasana Kanda which treats of Upasana (worship) 
and the Gyana Kanda which deals with knowledge 
■of Brahman. Karma Kanda represents the feet of 
a man, Upasana Kanda the heart, . and the Gyana 
Kanda the head. Just as the head is the most 
limportant portion of a man, so also, the Upanishads 
which treat of the knowledge portion of the Vedas 
is the head of the Vedas. Hence it is said to , be the 
Shir (head) of V edas. 

Miipamsa means the investigation, ,qr -enquiry into 
"the connected meaning of the sacred, texts. Of this 
Mimamsa two, branches have been recognised,- the 
Purva Mimamsa (earlier.) and the Utl:;^ra,, Mimamsst 
(the latter). The former. systema,ti§es the Karma 
Kanda-nthe , portion of the Veda-.which pertains; to 
action apd sacrifices and which compriies; Samhitas 
•and the Brahmana { the latter systematises the Gyartp 
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Kartda i. e. that part of the Vedas- which includes the 
Aranyaka portion of the Brahmanas and the Upani- 
shads. Jaimini is the author of the Purva Mimamsa. 
Sri Vyasa (Badarayana or Krishna- Dwaipayaiia) the 
Guru of Jaimini is the author of the Brahma Sutras- 
otherwise known as Vedanta Sutras. The study of 
Brahma Sutras is a synthetic study of the Upanishads. 
It treats of the Vedanta philosophy. 

The Vedas are eternal. They were not written 
hy any individual. They came out from the breath 
of Hiranyagarbha (Lord Brahma). Vedanta is the 
end or gist of the Vedas. It deals with the knowledge 
portion. Vedanta is not mere speculation. It is the 
authentic record of transcendental experiences or 
direct and actual realisation of the great Hiridu Rishis- 
or seers. Brahma Sutras is the science of the soul. 

Sutras are concise aphorisms. They give the essence 
of the arguments on a topic. Maximum of thought is 
compressed or condensed ' into these Sutras in 
as few words as possible. It is easy to remember 
them. Great intellectual people only, with realisation^ 
can compose Sutras. They are clues or aids to 
memory. They cannot be understood without a 
lucid commentary (Bhashya). The commentary also 
is in need of further elaborate explanation. Thus the 
interpretations of the Sutras gave rise to various kinds 
of literary writings such as Vrittis (gloss) and Karikas. 
The different Acharyas (founders of different schools 
of thought) have given their awn. interpretations of 
the Sutras to establish their own doctrines. The 
Bhashya of Sri Sankara on Brahma- Sutras is known 
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as Sareerika Bhashya. His school of thought ’ is 
Kevala Adwaita. The Bhashya of Sri Ramanuja, 
who founded thq Vishishtadwaita School is called 
Sri Bhashya. The commentary of Sri Nimbarkacharya, 
is known as Vedanta Parijata Saurabha. Sri 
Vallabhacharya expounded his system of philosophy 
Suddhadwaita (pure monism) and his commentary- 
on the Brahma Sutras is known as Anu Bhashya. 

Sanskrit is very elastic. It is like Kamadhenu or 
Kalpataru. You can milk out of it various kinds of 
Rasas according to your intellectual calibre and spiritual 
experiences. Therefore different Acharyas have 
built different systems of thought or cults by interpre- 
ting the Sutras in their own ways and became founders, 
of sects. Madhava founded his own system of Dwaita. 
The cults of Vishnu known as Bhagawat or Pancharatra 
and those of Siva, Pasupata or Maheswara have 
interpreted Brahma Sutras in accordance with their 
own tenets. Nimbarkacharya interpreted the Vedantaj 
^stem from the standpoint of Bhedabheda-Dwaitad” 
waita. He was largely influenced by the teachings, 
of Bhaskara who flourished in the first half of the 
ninth century. The theory held by Bhaskara and 
Nimbarka was held by the ancient teacher AudulomL 
Badarayana himself refers to this theory in his Brahma 
Sutras. 

There are more than fourteen commentaries om 
the Brahma Sutras. Sri- Appaya Dikshita rendered 
the commentary of Sri Sankara more deaf by his 
Parimala, Sri Vachaspathimisra hy his work Bhamatl 
and Sri Amalananda Saraswati by his Kalpataru. 
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The 'erroneous identification of the body with th6 
l)ure Atman is the root cause for human sufferings 
and miseries and for births and deaths. You identify 
yourself with the body and say. “I am fair, dark, stout 
or thin. I am a Brahmin, I am a Kshatriya, I am a 
dioctor’. You identify yourself with the senses and 
aay ‘I am blind, I am dumb.’ You identify yourself 
with the mind and say ‘I know nothing. I know 
(everything. I became angry. enjoyed a good meal. 
I am suffering from this disease’. The entire object 
of the Brahma Sutras is to remove this erroneous 
identification of the Soul with the body which is 
the root cause of your suffering and miseries, which 
as the product of Avidya (ignorance) and help you 
an the attainment of the final emancipation through 
knowledge of Brahman. 

The Upanishads seem to be full of contradictions 
rat first. They do not contain consistent system 
'Of thought. Sri Vyasa systematised the thoughts 
<or philosophy of the Upanishads in his Brahma Sutras. 
The Sutras reconcile the conflicting statements > of 
•.the Upanishads. In reality there are no conflicts 
:for the thinker. Audulomi, Asmarathya also did this 
work in their own way and founded their own schools 
of thought. 

Those who wish to study the philosophy of Vedanta 
should study the Ten Classical Upanishads and the 
.Brahma Sutras. All Acharyas have commented on 
Brahma Sutras, This is a great authority for every 
philosophical school in India. If i.any Acharya wishes 
to establish his own cult or sect or... school of thought 
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he will have to write a commentary of Ms own oni 
Brahma Sutras. Then only it will he recognised. 

The five great Acharyas : Sri Sankara the* 

exponent of Kevala Adwaita or uncompromising, 

• monism, Sri Ramanuja the exponent of Visishtadwaita 
or qualified monism, Sri Nimbarka the exponent of; 
Bhedabheda Vada, Sri Madhava the exponent of- 
strict Dwaitism or Dwaita Vada and Sri Vallabha 
the exponent of Shuddadwaita Vada or pure monismi 
agree that Brahman is the cause of this world and, 
that knowledge of Brahman leads to Moksha or the 
final emancipation, which is the goal ofc life. They 
also emphatically declared that Brahman can he 
known only through the scriptures and not through 
mere reasoning. But they differ' amongst themselves, 
as .to the nature of this . Brahman, the relation ofe 
the individual soul to Brahman, the state of the souli 
in the state of final emancipation, the means ot 
attaining It and Its causality with reference to this, 
universe. 

According to Sri Sankara there is one Absolute 
Brahman who is Satchitananda, who is of an absolutely 
homogeneous nature. The appearance of this, world, 
is due to Maya — the illusory power of Brahman which* 
is neither Sat nor Asat. This world is unreal. This! 
world is a Vivarta or apparent modification* through 
Maya. Brahman appears as this i universe through 
Maya. Brahman is the only reality. The individusd, 
soul has limited himself through -Avidy a and identi- 
fication with the body and other vehicles- Through 
his selfish actions he enjoys the fruits of his actions. 
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•He becomes the actor and enjoyer. He regards himself 
■as atomic and as an agent on account of Avidya or 
'the limiting Antahkarana. The individual soul 
'becomes identical with Brahman when his Avidya 
■i s d estroyed^- ■ In reality Jiva is all-pervading and 
identical with Brahman. Ishwara or Saguna Brahman 
:is a product of Maya. "Worship of Iswara leads to 
'Krama Mukti. The pious devotees (the knowers of 
Saguna Brahman) go to Brahma Loka and attain final 
release through highest knowledge. They do not 
jreturn to this world. They attain the Nirguna 
iBrahman at the end of the cycle. Knowledge of 
•Nirguna Brahman is the only means of liberation. 
The knowers of Nirguna Brahman attain immediate 
■final release or Sadyonmukti. They need not gcf by 
the path of Gods or the path of Devayana. They 
merge themselves in Papa Brahman. They do not go 
to any Loka or world. Sri Sankara’s Brahman is 
Nirvisesha, Brahman (Impersonal Absolute) without 
attributes. 

According to Sri Kamanuja Brahman is with 
■attributes (Savisesha). He is endowed with all 
auspicious qualities. He is not intelligence itself. 
Intelligence is his chief attrib ute. He contains with i n 
Mimself whatever exists. World and individual souls 
arc essential real constituents of Brahman’s nature. 
Matter (Achit) and soul (Chit) form the body of the 
iLord, Lord Narayana who is the Inner Ruler 
<Antaryamin). Matter and souls are called modes of 
Him (Prakara). The individual souls will never be 
■entirely resolved in Brahman. According to Ramanuja 
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Brahman is not absolutely one and - homogeneous. The 
individual souls undergo a state of Sankocha 
(contraction) during Pralaya. They expand (Vikasa) 
during creation. Sri Ramanuja’s Brahman is a Personal 
• God with attributes. The individual soul of Ramanuja 
is really jndividual. It will remain a personality for 
•ever. The soul remains in Vaikunta for ever in a 
•state of bliss and enjoys the divine Aiswarya of Lord 
Narayana. Bhakti is the chief means to final 
emancipation and not Gyana. Sri Ramanuja follows 
in his Bhashya the authority of Bodhavana. 

According to Sri Nimbarkacharya Brahman is 
•considered as both the efficient and material cause of 
the world. Brahman is both Nirguna and Saguna. 
The universe is not unreal or illusory but is a true 
manifestation or Parinama of Brahman . (Sri Ramanuja 
also holds this view. He says “Just as milk is 
transformed into curd, so also Brahman hds transformed 
Himself as this universe”). This world is identical 
with and at the same time different from Brahman just 
as the wave or bubble is the same and at the same time 
different from water, The individual souls are parts 
•of the Supreme Self. They are controlled by the 
Supreme Being. The final salvation lies in realising 
the tme nature of one's own soul. This can he 
achieved by Bhakti (devotion), yhe individuality of 
the finite self (Jivatma) is not dissolved even in the 
estate of final emancipation. Sri Ramanuja also holds 
that the Jiva assumes the divine body of Sri Narayana 
with four hands and enjoys in Vaikunta the divine 
Aiswarya of the Lord. 
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You may ask "why do such great realised souls hold 
different views, why have they started different cults 
or systems. The^ highest philosophy of' Sri Sankara 
which bespeaks of the identity of the individual and 
Supreme Soul cannot be understood by the vast - 
majority of pfersons.' Therefore Sri Madhava and Sri 
Ramanuja started , their Bhakti cult. The different 
schools arc .different rungs in the ladder of Yoga. 
The student must place his foot step by step and finally 
reach the highest peak of perfection— the Kevaladwaits 
realisation of Sri Sankara. As temperaments are different, 
different schools are also necessary to suit the taste, 
capacity, and stage of- evolution of the aspirant. 
Therefore all , schools and cults are necessary. Theg 
have got their own place and scope. 

The views of vgripus, Acharyas are all true in respect 
of the particular- aspect of Brahman dealt With by them, 
each in his own way. Sapkara has taken Brahman in 
His transcendental aspect , while Sri Ramanuja , ha$ 
taken Him,' chiefly in ..His jnamaa gnt aspect- ' -People 
were following blindly the rituals during .the timS of 
Sri Sankara. .When he was preparing his commentary 
he had in view the purpose of combating the baneful 
effects which blind ritualism produced. He. never 
condemned" selfless .service or Nishkanjya Karma Yoga, 
He condemned the performance of rituals with selfish 
motives. ...... 

Sankara Bhashya: is the oldest of all commentaries. 
It upholds Su d dha Para Brahman o r the Supreme Self 
of the Upanishads as something superior to other divine 
beings. It propounds a very hold philosophy an,(i 
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declares emphatically that the .individual soul is 
identical with the Supreihe Self. Sankara’s philosophical 
^ew„accurately represents the meaning of Badarayana. 
His explanations only faithfully render the intended 
'./meaning of Sri Vyasa. This is beyond doubt and 
’.dispute. . " ' 

Students of Kevaladwaita School; of Philosophy should 
study the Sareeraka Bhashya of. Sri Sankara which 
is profound, subtle and unique. It is an authority 
which leads to the right 'understanding of: the Brahma 
Sutras. The best thinkers of India, Germany, America 
and England belong to this school. It occupies a high 
rank in books on philosophy. Adwaita philosophy is. 
the most sublime and the grandest philosophy 
of the Hindus. 

You can understand the Brahma Sutras if you have 
a knowledge of the twelve classical Upanishads. You 
can understand the second chapter if you have a 
knowledge of Sankhya, Nyaya, Yoga, Mimamsa^ 
Vaiseshika Darshan and Buddhistic school too. All 
these schools are refuted here by Sri Sankara. Sri 
Sankara’s commentary is the best commentary. 
Dr. Thibut has translated this commentary. “Brahma 
Sutras” is one of the books of Prasthanatraya. This 
is an authoritative book on Hindu Philosophy. The 
work consists of 4 Adhyayas (chapters), 16 Padas 
(sections), 223 Adhikaranas (topics) and 564 Sutras, 
(aphorisms). The first chapter (Samanvayadhyaya) 
unifies Brahman, the second (Avirodhadhyaya) refutes 
other philosophies, the third (Sadhanadhyaya) deals 
with practice (Sadhana) to attain Brahman and the 
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tfourth (Phaladhyaya) treats of fruits of Self-realisation- 
Each chapter contains four Padas. Each Pada contains* 
-Adhikaranas. Each Adhikarana has a separate question 
*0 discuss. The first five Adliikaranas of the first 
•chapter are very very important. 

Glory to Sri Vyasa Bhagavan son of Parasata, the 
onighty sage, a Chiranjivi who has written all Puranas 
•and also divided •the Vedas. May his blessings be 
upon you all ! 



CHAPTER I 
Section 1 


INTRODUCTION 


‘The Vedanta Sutras are called “Sariraka Mimamsa” 
Tjecause they deal with Para Brahman, the Sarira 
<thc embodied). 

In the first chapter the author shows that all the 
Vedic texts uniformly refer to Brahman and find their 
Samanvaya (reconciliation) in Him. In the second 
chapter, it has been proved that there is no conflict 
between Vedanta and other Sastras. In the third 
chapter the means of attaining Brahman are described. 
In ‘the fourth chapter is described the result of 
attaining Brahman. 

The Adhikari (one who is competent to understand 
:and study the Sastra) is one who is of tranquil mind 
•and has the attributes of Sama (quietude), Dama 
■(self-control), etc., is full of faith, is constantly engaged 
lin good thoughts and associates with the knowers of 
Truth, whose heart is purified by the due discharge 
•of all duties, religious and secular, and without any 
idea of reward. The Sambandha is the description of 
Brahman by this Sastra. The Vishaya or the subject 
matter of this Sastra is the Supreme Brahman who is 
all pure. The Prayojana (necessity) of this Sastra is 
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to obtain realisation of the Supreme Brahman, by the- 
removal of all false notions that prevent that realisation. 

This Sastra consists of several Adhikaranas or topics, 
or propositions. Every proposition consists of five 
parts : — (1) Thesis or Vishaya (2) Doubt or Samsaya« 
(3) Anti-thesis or Purva Paksha (4) Synthesis or right 
conclusion or Siddhanta and (5) Sangathi or agreement- 
of the proposition with the other parts of the Sastra. 

In the whole book of the Vedanta Sutras Brahman 
is the main theme or the subject matter of discussion. 
An interpretation of any passage must not go away 
from the subject matter of Brahman. ' Each chapter has. 
a particular topic of its own. A passage must be 
interpreted consistently with the topic of that chapter. 
There is a certain relation between Adhikaranas or- 
topics themselves. One Adhikarana leads to another- 
through some particular association of ideas. In as 
Pada or section there are many Adhikaranas and they- 
are not put together in a haphazard manner. 



SYNOPSIS 


This section gives a bird’s eye view of the subject 
•dealt with in the Brahma Sutras namely the nature of 
the Supreme Brahman or the Highest Self, of the 
"individual soul and the universe and their inter-relations 
:and gives hints on meditation on Brahman. 

Adhiharana — I : Sutra-1 gives a hint that the book 
' is meant for those who are endowed with a real desire 
'■ ior attaining the knowledge-of Brahman. 

Adhikarana — II : Sutra-2 defines Brahman as that 
'whence the world originates etc. 

Adhikarana — III : Sutra-3 declares that Brahman 
is the source of the Vedas and that Brahman is known 
■only by the sludy of Sruti and by no other means of 
.knowledge, * 

Adhikarana — IV : Sutra-4 proves Brahman to be 
'the uniform topic of all Vedanta texts. 

Adhikarana — V : Sutras 5 to 11, show that none 
but Brahman is admitted by Sruti to be the cause of 
the world. They prove by various cogent and convincing 
arguments’ that the Brahman which the Vedantic 
texts proclaim as the cause of the universe is an 
■intelligent principle, and cannot be identified with 
the non-intelligent or insentient Pradhana from which 
■the world originates according to the Sankhyas. 

Adhikarana — VI : Sutras 12 to 19, raise the 
■question whether the ‘Anandamaya’ in Taittireya 
Upanishad II-5 is merely the individual soul or the 
Supreme Self. The Sutras show that Brahman, is 



14 


BRAHMA SUTRAS 


All-bliss and that by the term ‘Anandamaya’ in Srutr 
is meant neither the individual soul, nor the Pradhana 
of Sankhyas. The Sutras prove that they all describe 
none but Brahman. 

Adhikarana VII : Sutras 20 and 21, show that the« 
golden person seen within the sun and the person, 
seen within the eye mentioned in Chh. Up. 1-6 
are not some individual soul of high eminence, but the 
highest Brahman or the Supreme Self. 

Adhikarana — VIII : Sutra 22 shows that the ether 
(Alcasa) from which according to Chh. Up. 1-9 all 
beings originate is not the elemental' ether but the- 
Supreme Brahman. 

' Adhikarana — IX : Sutra 23 shows that Prana also- 
mentioned in Chh. Up. 1-11-5 is the supreme Brahman. 

Adhikarana — X : Sutras 24 to 27 teaches that the- 
light spoken of in Chh. Up. III-13-7 is not the ordinary 
physical light but the Supreme Brahman. 

Adhikarana— -XI : Sutras 28 to 31 decide that the- 
Prana mentioned in Kau. Up. III-2 is Brahman. 
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Salutations to Sri Ganeshat Sri Saraswati Devi, 
Sri Sanlcaraoharya and aU‘ Brahma-Vidya-Gurus, 


CHAPTER I 
Section 1 

SAMANVAYA ADHYAYA. 

Jijnjasadhikarana. Topic (Adhikarana) 1 : 

The enquiry into Brahman and Us pre-requieites, 

L 1.1 

Athaato Brahmajijnaasaa 
Now, therefore, the enquiry into' Brahman. 

Atha Now, then, afterwards, Atah : therefore. BrahmajU 
inyaasaa ; a desire for the knowledge of Brahman, (the enquiry 
into the real nature of Brahman) 

Sutra literally means a string. It serves the purpose* 
of stringing together the flowers of the Vedanta- 
passages. 

The word Atha is not used to introduce a new 
subject that is going to be taken up. It is here to- 
be taken as denoting immediate consecution. 
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The <EnQmry of Brahman specially depends upon 
some antecedent conditions. The enquirer should be 
■endowed with certain spiritual requisites «r qualifica- 
tions. Then only the enquiry is possible. 

Atha i. e., after the attainment of obtain preliminary, 
qualifications such as the four means of salvation viz., 
i(l) Nityanityavastn ' vifeka (discrimination between 
the eternal and the non-eternal) ; (2) Ihamuthraxtha- 
iphalabhoga viraga (indifference to the enjoyment 
in this life or in heaven, and of the fruits of one’s 
actions) ; (3) Shadsampat (Sixfold virtues viz., 

Sama— control of mind, Dama — control of the external 
senses, Uparathi— -cessation from worldly enjoyments or 
not thinking of objects of senses or discontinuance 
of religious ceremonies, Thithiksha— endurance of 
pleasure and pain, heat and cold, Sraddha — faith in 
the words of the preceptor and of the Upanishads 
and .Samadhana— deep concentration) ; (4) Mumuk- 

-shatwa (desire for liberation.) ■ ) 

Those who have got an earnest desire for the 
knowledge of Brahman only are fit for the study of 
Vedanta Philosophy or Brahma Sutras. Even without 
possessing the knowledge of Karma Kanda which deals 
with religious ceremonies . .or sacrifices, a desire •■•for 
attaining the knowledge of Brahman will 'arise direct 
from the study of the Srutis. The enquiry Of Brahman 
does not depend on the performance of any acts. ; . 

You must know and realise the eternal Brahman. 
Then only ,you will , attain, eternal), bliss, freedom, 
.perfection and immortality. You must have certain 
.preliminary qualifications .for your search.- . , Why 
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should you enquire about Brahman ? Because .the 
-■fruits obtained by sacrifices etc,, are ephemeral, whereas 
the kno\yledge of Brahman is eternal. Life in this 
iCarth and the life in heaven which you will attain on 
account of your virtuous deecb is transient. If you 
know Brahman you will fnjoy everlasting bliss and 
immortality. That is the reason why you must start 
.the quest of Brahman or the Truth or the Ultimate 
.Reality. 

A time comes when a person becomes indifferent 
to Karmas. He knows that Karmas cannot give 
him everlasting unalloyed happiness which is not 
mixed with pain, sorrow and fear. Therefore naturally 
a desire arises in him for the knowledge of Brahman 
or the all-pervading, eternal soul which is above 
iCarmas, which is the source of eterpal happiness. 

Charvakas or Lokayatikas think that the body is the 
soul. Some think that the senses are the soul. Some 
others think that the mind is the soul. Some think 
that the intellect is the soul. Some think that the 
soul, is a mere momentary idea. Some think that 
nothing exists in .reality. Some think that there is a soul 
which is different from the body which is both agent 
and enjoyer of the fruits of action. Others hold that 
he is not a doer but is only an enjoyer. Some think* 
that the individual soul is a part of the Supreme Soul. 
Vedantins maintain that the individual soul is identical 
with the Supreme Soul. Different schools of 
philosophy hold different views. Therefore it is 
necessary to examine the truth of things very 
-carefully. 

2 
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Knowledge of Brahman destroys Avidya or ignorance- 
which is the root of all evil, or the seed of this for- 
midable Samsara or worldly life. . Hence you must 
entertain the desire of knowing Brahman. Knowledge 
of Brahman leads to the attainment of the final 
emancipation. Hence an enquiry about Brahman 
through the -simdy of tire Srutis which' treats of 
Brahman is wortti^ilc and should be undertaken. 

The question now'‘''arises : What the charac- 
teristics of that Brahman are ? The nature of the- 
Brahman is described in the following Sutra oiT' 
aphorism. 

Janmaadyadhikaranam : Topic (Adhikaraiia) 2 
Definition of Brahman 

I. 1.2 qrf: II 

Jantnaadya^ya y at hah 9' 

(Brahman is that) fromjwhich the origini etc., (i. 
the origin sustenance and! dissolution) of this (world, 
proceed). 

iJanmaadi ; Origin etc, . Xsya : of this (world). Yathah s: 
from which. 

Answer to the enquiry i of Brahman is briefly given- 
in this Sutra. It is stated t hat Brahman who is eternally 
pure, wise and free (Nitya,‘ Buddha, Mufetha Swabhava)’ 
is the only cause, stay anc 'I final resort of this wbrld. 
Brahman who is the origin! ator, preserver and absorber* 
of this vast world must !have unlimited powers and 
characteristics. Hence ! He is Omnipotent and! 
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Omniscient. Who but the Omnipotent and Omnis- 
cient Brahman could create, rule and destroy it ? 
Certainly mere atoms or chance cannot do this work. 
Existence cannot come out of non-existence (JSa; nihilo 
'■nihil fit.) The origin of the world cannot proceed 
from a non-intelligent Pradhana or Prakriti. It cannot 
proceed from its own nature or Swabhava spontane- 
ously without a cause, because special places, times, 
and causes are needed for the production of effects. 

Brahman must have some characteristics. You 
can attain knowledge of Brahman through reflection 
on its attributes. Otherwise it is not possible to have 
such know|^edge. Inference or reasoning is an instru- 
ment of rigl^t knowledge if it does not contradict 
the V edanta texts. 

In the ascertainment of Truth or the Ultimate 
Reality or the first cause the scriptures alone are 
authoritative because they are infallible, they contain 
the direct intuitive experiences of Rishis or Seers 
who attained Brahma Sakshatkara or Self-realisation. 
You cannot depend on intellect or reasons because 
a man of strong intellect can overthrow a man of 
weak intellect. Brahman is nor an object of the senses. 
It is beyond the reach of the senses and the intellect. 

, The second Sutra does not propound here that 
inference serves as the means of knowing Brahman. 
It points to a Vedantic text which gives a description 
of the characteristics of Brahman. What then, is 
that Vedanta text? It is the passage of Taittireya 
Upanishad ill~i. “Bhrigu Varuni went to his father 
Varuai saying Sir, teach me Brahman” Varuna 
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said f T 1 ^ 

I 1 li 

“That from whence these beings are born, that by 
which, when born they live, that into which they 
enter at their death, try to know That. That is 
Brahman.” 

You will attain Self-realisation through meditation 
on Brahman or the truths declared by Vedantic 
texts and not through mere reasoning. Pure reason 
(Suddha Buddhi) is a help in Self-realisation. It 
investigates and reveals the truths of the Scriptures. 
It has a place also in the means of Self-realisation. 
But perverted intellect (Vipareetha Buddhi) is a 
great hindrance. It keeps one far away ’^from the 
Truth. 

That which is the cause of the world is Brahman. 
This is Thatastha Lakshana. The origin, sustenance 
and dissolution of the world are characteristics of 
the world. They do not pertain to the eternal un- 
changing Brahman. Yet these indicate Brahman 
which is the cause for this universe. Srutis give 
another definition of Brahman. This is a description 
of its true, essential nature “Satyam Gyanam Anantaro 
Brahman -Truth, Knowledge, Infinity is Brahman”. 
This is Swarupa Lakshana. 

The knowledge of the real nature of a thing does 
not depend on the notions of man but only on the 
thing itself. The knowledge of Brahman also depends 
altogether on the thing i. e. Brahman itself. Action 
depends entirely on your will but perception is not 
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an effect of volition. It depends on the object 
perceived. You cannot convert a tree into a man 
by an act of will. A tree will remain a tree always. 
Similarly Realisation of Brahman is Vasthu Thantra. 
It depends on the reality of the object. It is not 
Purusha Thantra. It does not depend on volition. 
It is not something to be accomplished by action. 
Brahman is not an object of the senses. It has no 
connection with other means of knowledge. The 
senses are finite and dependent. They have only 
external things for their objects, not Brahman. They 
are characterised by outgoing tendencies on account 
of the force of Rajas. They are in their nature so 
constituted that they run towards external objects. 
They canftot cognise Brahman. 

Knowledge of Brahman cannot come through mere 
reasoning. You can attain this knowledge through 
intuition or revelation. Intuition is the final result 
of the enquiry into Brahman.' The object of enquiry 
is an existing substance. You will have to know this 
only through intuition or direct cognition (Aparoksha- 
anuhhuti or Anuhhava-experience). Sravana 
(hearing of the Srutis) Manana (reflection on what 
you have heard) Nidhidhyasana (profound meditation) 
on Brahman leads to intuition. The Brahmakara Vritti 
is generated from the Sattwic Antahkarana which is 
equipped with the four means of salvation, and the 
instructions of the Guru, which has understood the 
real significance of ‘Tat Twam Asi’ Mahavakbya. 
This Brahmakara Vritti destroys the Moola Avidya 
or primitive ignorance the root cause of all bondage, 
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births and deaths. When the ignorance or veil is 
removed. Brahman which is self-effulgence reveals 
itself or shines by Itself in Its prestine glory and 
ineffable splendour. In ordinary perception of 
objects, the mind assumes the form of the object. 
The Vritti or ray of the mind removes the veil 
(Avarana bhanga) that envelops the object and Vritti 
Sahita Chaitanya or intelligence reflected in the 
modification of the mind reveals the object. Tlien 
only you cognise the object. There is Vritti Vyapti 
and there is Phalavyapti also in the perception of an 
object. You want a Vritti and intelligence (Chaitanya) 
associated with the Vritti. But in the case of cognition 
of Brahman there is no Phalavyapti. There is only 
Vritti Vyapti as Brahman is self-luminous. ^ If there 
is a cup in a pot, you want a lamp and the eyes to 
see the cup in the dark, when the pot is broken ; 
but if there is a lamp within the pot, you want the 
eyes only to see the lamp when the pot is broken. 
You do not want a lamp. 

Saastrayonithwaadhikaranam : Topic (Adhikarana) 3 

Brahman is realisable only through the scriptures. 



Saastrayonithvaaih 3 

The scripture being the source of right knowledge. 

Saastkra ,■ the scripture- Yonithvaath : being the source of 
or the means of rispht knowledge. 

The Omniscience of Brahman follows from His being 
the source of Scripture. The aphorism dearly points 
out that the Srutis alone are proof about Brahman. 
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As Brahman is the cause of the world we have to 
infer that Brahman or the Absolute is Omniscient. As 
the scripture alone is the means of right knowledge 
with reference to Brahman the proposition laid in 
Sutra 2 becomes confirmed. Brahman is not merely 
the Creator, Sustainer and Destroyer of the world, 
.He is the source or womb of scriptures and is revealed 
by scriptures. As Brahman is beyond the reach of 
:the senses and the intellect. He can be apprehended 
only on the authority of the Srutis which ate 
infallible and contain the spiritual experiences of 
realised seers or sages. The Srutis declare that 
Brahman Himself breathed forth the Vedas. Therefore 
He who has brought forth the Srutis or the Vedas 
which contain such wonderful divine knowledge must 
•he all-knowledge and all-powerful. 

The Scriptures illumine all things like a search light. 
‘Scripture is the source or the means of right knowledge 
-.through which you have a comprehensive understand- 
ing of the nature of Brahman. Srutis furnish 
information about what is not known from other 
scources. It cannot be knowii bs' other means of 
knowledge independently of the Srutis. Brahman is 
formless, colourless, attributelcss. Hence it cannot be 
’.grasped by the senses by direct perception. You can 
infer the existence of fire by its accompanying smoke 
• but Brahman cannot be established by inference or 
analogy, because it is attributeless and there cannot 
be a second thing which is similar to Brahman. 
Brahman is Infinite and secondless. He who is 
ignorant of the Srutis cannot know that Supreme 
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Being. These means of knowledge also have got a 
place but they are not independent. They supplement' 
after Brahman is established by the Srutis. 

Samanvayaadliikaranajn : Topic (Adhikarana) 4 
Brahman the main purport of all Vedantic ten-in 

I- 1-4 

Tntthu Samanvayaath /. 

But that (Brahman is to be known only from the 
Scriptures and not independently by any other means ' 
is established), because it is the main purpose (of all 
Vedantic texts). 

Tcit/i : that. Tftu : but, Samanvayaath : on account of sgreement 
or harmony, because It is the main purpose 

The argument in support of Sutra 2 is continued. 
Brahman or the Absolute can be known only from the 
scriptures because all the scriptural passages can be- 
harmonised only by such a doctrine. The Vedantic 
texts refer to Brahman, only, because they have- 
Brahman for their main topic. The proposition that 
Brahman is the only cause of the world is established ; 
because this is the authoritative saying of the 
scriptures. All the Vedantic texts agree in this 
respect. 

The word ‘thu’ (but) is employed to rebut the 
above Purvapaksha or the prima facie view as urged 
above. It is proper to say that Brahman is the uniform 
topic taught in all the Vedantic texts. Why ? 
Samanvayath. Anvaya means construing a passage 
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>saccording to the six characteristics or Shad Lingas viz.. 
(1) Upakrama-Upasamhara Ekavakyata, agreement in' 
beginning and conclusion : (2) Abhyasa-repetition 

(3) Apurvata-Uniqueness of subject matter r 

(4) Phala-fruit; (51 Arthavada-praise and (6) Yukti- 
reasoning. These six marks help to arrive at the real' 
purport of any work. In chapter six of the Chhairdogya' 
Upanishad Brahman is the main purport of all passages. • 
In the beginning you wilt find “This world, my child, 
was but the Real (Sat) in the beginning”. It concludes- 
“In it all that exists has its Self. It is true. It is the 
Self”. There is agreement in the opening and 
concluding passages. This is Upakrama-Upasamhara.- 
Uddalaka the preceptor repeats ‘Tat Twara Asi’ 
nine times, to his disciple Swetaketu. This is repetition- 
(Abhyasa). Brahman is doubtless unique, as He is 
Infinite and secondless. When you attain knowledge 
of Brahman everything else is known. This is Phala 
or fruit. 

There is reasoning in the scriptures. Just as pots 
are nothing but clay, ornaments are nothing but gold, 
so also this world of names and forms is nothing but 
Brahman. If 3 'Ou know the nature of clajr, you will* 
know all that is made out of claj'. Even so if 
you know Brahman, everything else will be known- 
to you. Brahman is the source of the creation, 
preservation and dissolution of the universe. This is 
Artha-vada or Sthuthi vada by way of praise. All 
these six marks or Shad Lingas denote that the chief 
topic or main purport of the Vedantic texts is- 
Brahman. 
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All the Vedanta-texts liave ior their purport 
Brahman, for example, “Being only this was in the 
ibeginning, one without a second (Ch. Up. VI-2-] > 
In the beginning all this was Atman or self only (Ait. 
^Ara. II-4-I-1). This is Brahman without cause and 
without effect, without anything inside or outside ; 
•this self is Brahman perceiving everything 
‘(Bri. Up. 11-5-19) “That Immortal Brahman is before 
•(Mu. Up. II-2-11) and similar passages. It is not right 

• to think that these passages have a different sense. 
The passages cannot refer to agents, divinities 

• connected with acts of religious duty. You will find 
in Bri. Up. II-4-13” Then by what should he 
see and Whom ? This clearly shows that there is 
.neither an agent, nor an object of action, nor an 
instrument. 

Brahman cannot become an object of perception 
and other means of knowledge, because It is extremely 
subtle, abstract, infinite and all-pervading. How can 
, a finite insentient instrument know the Infinite ? The 
•' senses and the mind derive their power and light from 
Brahman the source. Brahman is Self-luminous, Self 
•existent, Self-knowledge, Self-delight, and self- 
contained. Brahman cannot be realised without the 
.aid of tlhe Vedantic passage “Tat Twam Asi-Thou art 
That” (Ch. Up. VI-8-7). 

When one realises Brahman, he is totally freed from 
.all sorts of miseries and pains. He attains the goal of 
life or summum bonum. The concejption of duality 
as agent, action and the like is destroyed. Self- 
realisation is not a fruit of action. It is not a result 
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of your willing or doing. .It is the result of realising 
one’s identity with Brahman. Scripture aims only at 
removing the veil of ignorance or Avidya. Then the 
self-effulgent Brahman shines by Itself in Its pristine 
glory. The state of Moksha or the final emancipation 
is eternal. It is not transient like the fruits attained 
through action. Action depends upon the will and 
is independent of the object. Knowledge depends on 
the nature of the object and is independent of the will 
of the knower. 

A proper understanding of the Vedantic texts leads 
to the final emancipation of man. It is not necessarv 
for him to exert or do any superhuman feat or action. 
It is only mgre understanding that it is a rope and not 
a snake that helps to destroy one’s fear. Scripture 
does not speak only of ethical and ceremonial duties. 
It reveals the soul and helps one to attain Self- 
realisation. The sage who has learnt by the help of 
Vedantic texts to remove che erroneous identification 
with the body will not experience pain. It is only the 
ignorant worldly minded man who experiences pain on 
account of his identification with the body.v....'^ 

The attainment of heaven, procuring a son, getting 
rain etc. are taught in the V edas as incitement to the 
acquirement of knowledge of Brahman by baby souls 
and to produce faith in man. When he finds that 
■the V edic Mantras have the power to produce rain he 
gets faith in them and has an inclination to study them. 
He gradually gets disgust for the mundane objects and 
develops discrimination between the real and the 
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transitory and burning yearning for liberation. He deve- 
lops love for Brahman. Therefore all the V edas teach 
Brahman. Sacrifices give mundane fruits only when they 
are done with selfish motives, only when Kama or strong 
desire is at the back of the Mantras. When they arc 
performed with Nishkamya Bhav, without selfish 
motives they purify the heart and ' help to attain 
knowledge of the Self, Hence Karma Kanda itself, 
by teaching the wrrship of various deities, becomes 
part of Brahma Jnana. It is really the worship of 
Brahman, when the element of desire or selfishness is 
removed. Such a worship purifies the heart and 
produces a taste for enquiry of Brahman. It does not 
produce any other earthly desire, 

The object of enquiry in the Karma Kanda is 
‘something to be accomplished viz., duty. The object 
of enquiry in Vedanta texts is the already existent, 
absolutely accomplished Brahman. The fruit of the 
knowledge of Brahman must be different from the fruit 
of knowledge of duty which depends on the performance 
of action. 

You will find in the Upanishads "Verily the Self ' 
(Atman) is to be seen” Bri. Up. II-4-5. “The Atman 
which is free from sin that it is which we must search 
out, that it is which we must try to understand” Ch. 
Up Vin-7-1, “Let a man worship him as Atma or 
the Self— Bri. Up 1-47 ; Let a man worship the Atman 
only as his true state— Bri. Up. 1-4-15 ; He who knows 
Brahman becomes Brahman— Mu. Up. III-2-9”. These 
texts rouse in you a desire to know what that Brahman 
is. The Vedantic texts give a beautiful description of 
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the nature of Brahman. They teach that Brahman is 
eternal, all-knoVing, absolutely self-sufficient, ever 
pure, free, pure knowledge, absolute bliss, self-luminous, 
and indivisible. One attains final emancipation as the 
fruit of meditation on Brahman. 

The Vedantic texts declare, “The wise who knows 
the Atman as bodiless within the bodies, as unchanging 
among changing things, as great and omnipresent does 
never grieve" (Kat. Up. 11-22). “He is without 
breath, without mind, pure” (Mu- Up. II-1-2). That 
person is not attached to anything (Bri. Up. IV-3-15). 
All these texts establish the fact that the final 
emancipation differs from all the fruits of action and 
is an eternally and essentially bodiless state. Moksha 
IS Kutastha Nitya i. e. eternal, without undergoing 
any change. Brahman is omnipresent like ether 
(Akasavath Sarvagata) free from all modifications 
(Nirvikara), absolutely Self-sufficieirt, self-contained 
iNirapeksha) indivisible (Akhanda). He is not 
composed of parts (Nishkala). He is self-luminous 
(Swayam Prakasha, Swayam Jyoti). 

You will find in Katha Upanishad “Different from 
merit and demerit, different from effect and cause, 
different from past and future is that Brahman” 
CKat. Up. 1-2-14.) Moksha is the same as Brahman. 
Moksha or Brahman cannot be the effect of actions. 
It cannot be supplementary to actions. If it is so it 
would be non-eternal. 

To know Brahman is to become Brahman. Mundaka 
Upanishad says, “He who knows Brahman becomes 
Brahman”. As Brahman is an already exist ing entit;! 
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knowing Brahman does not involve an act like a 
ritualistic act. When Avidya or nescience is 
destroyed through knowledge of the Self, Brahman 
manifests Itself, just as the rope manifests itself when 
the illusion of snake is removed. As Brahman is your 
Inner Self you cannot attain It by any action. It is 
realised as one’s own AtmSn when the ignorance is 
annihilated. Texts like “The Atman is to be 
realised” etc is not an injunction. It is intended tO' 
withdraw the mind of the aspirant from external 
objects and turn it inwards. 

Brahman is not an object of the action of knowing. 
“It is different from the Known and again it is beyond 
the Unknown” (Ken. Up. 1-3) “How should he know 
him by whom He knows all this’ (Bri. Up. II-4-13). 
Brahman is expressly declared not to be the object 
of an act of devout worship (Upasana) “Know that 
alone to be Brahman, not that which people adore 
here” (Ken. Up. 1-5). 

The scripture never describes Brahman as this or 
that. Its purpose is to show that Brahman as the 
eternal subject, Pratyagatman, the inner Self is never 
an object. It cannot be maintained that Moksha or 
Brahman is something to be ceremonially purified. 
There is no room for a purificatory ceremony in the 
eternally pure Brahman. 

Brahman is the Self or Atman of all. It can neither 
be striven nor avoided. All objects perish because 
they are mere modifications of the five elements. But 
the Soul or Brahman is immortal and unchanging. 
It is in its essence eternally pure and free.. 
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He who identifies himself with his body experiences 
pain. A sage who has removed Dehadhyasa or 
identification of the body by identifying himself with 
the pure, all-pervading Brahman will not experience 
pain. A rich man who is puffed up by the conceit of 
his wealth is affected with grief when he loses his. 
wealth. But he is not affected by the .^loss of wealth • 
after he has once retired from the world and has 
become an ascetic. A sage who has attained knowledge 
of Brahman cannot be a merely worldly doer as before. 
He does not belong to this world as he did before. A . 
worldly man also cannot become a sage of Self-- 
realisation with the Bhav of non-doer (Akarta) non- 
agent (Abhpkta). The Srutis declare “When he is - 
free'~frdm the body, then neither pleasure nor pain 
touches him” (Chh. Up. Vni-12.1). The objector 
may say “The state of being free from the body follows j 
only when a man dies.” This is entirely wrong because 
the cause of man being joined to the body is erroneous '• 
knowledge. The sage who has attained knowledge f ' 
of Brahman, and who identifies himself with Brahman 
is free from his body even while still alive. The 
Sruti also declares “Just as the slough of a snake lies 
on an ant-hill, dead and cast away, so also lies this body. 
That bodiless immortal Soul is Brahman only, is only 
light.” (Bri. Up IV-4-7). With eyes. He is without eyes 
as it were ; with -.eats, without ears as it were ; with 
speech, without speech as it were : with a mind, without 
mind as it were ; with Prana, without Prana as it were ; 
with Prana without Prana as it were.” The Sage is 
no longer connected with action of any kind. 
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I 

The Sankhyas say that the Vedantic texts about 
I creation do not refer to Brahman but to the Pradhana 
'Which is made up of the three Gunas Sattwa, Rajas 
and Tamas as the First Cause. They maintain that all_ 
<the Vedanta texts which treat of the creation of the 
.world clearly point out that the cause of the world 
!has to be concluded from the effect by inference and 
the cause which is to be inferred is the connection 
V of the Pradhana or Prakriti with the Souls or Purushas. 
The followers of Kanada (the School of Vaiseshika 
philosophy) infer from the very same passages that 
,rthe Lord is the efficient cause of the universe and the 
atoms are its material cause. 

The Sankhyas say “Omnipotence can be" attributed 
to the Pradhana as it has all its effects for its objects. 
Omniscience also can be ascribed to it. Knowledge is 
' really an attribute of Sattwa Guna. Sattwa is one of 
the components of Pradhana. Therefore Pradhana 
can be said to be omniscient. You cannot ascribe 
Omniscience or limited knowledge to the Soul or 
Purusha which is isolated and, pure .intelligence itself. 
Therefore the Vedanta texts ascribe Omniscience to 
' the Pradhana although it is in itself non-intelligent.” 

“Brahman is without any instruments of action. 
As Pradhana has three components it seems reasonable 
.that it alone is capable of undergoing modifications 
like clay into various objects and may act as a material 
cause, while the uncompounded, homogeneous and 
unchangeable Brahman is unable to dp so. Therefore 
the Vedantic texts which treat of creation clearly 
, refer to Pradhana only and therefore it is the First 
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'Cause referred to by the scriptures.” To these 
conclusions Sri Vyasa gives an answer in the following 
Sutra. 

Yeekshathyadyadhikaranam i Topic (Adhikarana) 5. 
(Sutras 5-11) 

Brahman (.the intelligent principle') is the First Came, 



Yeekshathernaasabdam 5 

On account of seeing (i. e. thinking being attributed 
in the Upanishads to the First Cause, the Pradhana) 
is not (the first cause indicated by the Upanishads ; 
•■for) it (Pradhana) is not based on the scriptures. 

Yeekshalhii On account of seeing (thinking) iVa : is not 
Aididam : not based on the scriptures. 

Sutras 5 to 11 refute the arguments of the Sankhyas 
:and establish Brahman alone as the First cause. 

It is not possible to find room in the Vedanta texts 
■for the non-intelligent Pradhana, because it is not 
based on scripture. Why ? Because seeing or thinking 
is ascribed to the cause in the scripture. In the 
scripture it is said that the First Cause willed or 
fthought before creation. You will find in the 
Ghhandogya Upanishad VI-2 “Being only, my dear, 
f this was in the beginning, one only without a second. 
It thought ‘May I be many, may I grow forth,’ It 
-projected fire.” Aitareya Upanishad says,” The Atman 
'willed : ‘Let me project worlds. So it projected these 
’(worlds" I-1-1.2) In Prasna Upanishad VI-3 it is said 

3 
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of the person of sixteen parts. “He thought. He- 
sent forth Prana.”... There cannot be any thinking or 
willing in the insentient Pradhana. It is possible only 
if the First Cause is an intelligent being like Brahman. 

If it is said that such a quality can be attributed to< 
Prakriti in a secondary sense just as red-hot iron can. 
be called fire because it can burn, we reply, why 
should we ascribe creative powgr and Omniscience- 
to such Prakriti which we invest with will and 
Omniscience in a secondary sense when we can ascribe 
creative power and Omniscience to Brahman Himself- 
to whom will and Omniscience can be assented in a. 
primary sense. 

Brahman's knowledge is permanent. He is not in, 
need of any instruments of knowledge. Hd" is not ini 
need of a body. His knowledge is without any 
obstructions, Swetaswatara Upanishad says "He- 
grasps without hands, moves without feet sees without 
eyes, hears without ears. He knows what can be- 
known, but no one knows Him. They call Him the- 
first, the Great Person. (VI-8, 111-19). 

You cannot attribute sentiency (Chetanatwa) to- 
Pradhana even in a figurative sense, because it is said, 
that the Creator became the soul and entered the body. 
How can the insentient matter (Achetana) become 
the sentient soul (Chetana). Vedantic texts, 
emphatically declare* that by knowing Brahman 
everything else can be known. How can we know 
the souls by knowing matter ? 

Pradhana or matter cannot be the Sat which is 
described as the cause of the world, because that would 
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te opposed to the scripture which uses the word: 
“Yeekshathe” You will find in Swetaswatara Upanishad 
“He, the God of aU souls, is the Creator of the world”. 
Therefore it is quite clear that Brahman and not 
Pradhana is the cause of this world. 

In all Vedantic texts there is a uniform declaration 
that Chetana (consciousness) is the cause of the world. 
Pradhana potentially contains all forms in a seed state.. 
The whole world exists in it in a subtle seed state in. 
Pralaya and yet it tannot be regarded as the Creator 
because it is non-sensient. Vedanta texts emphatically 
declare that an Intelligent Being willed and created 
this Universe. You will find in Chhandogya Upanishad, 
“The Sat existed in the beginning. It was one 
without a second. It willed to become many. It 
created fire.” 

The argumentation of the Sankhyas that the 
Pradhana is all-knowing because of its Sattwa is 
inadmissible, because Sattwa is not preponderant in 
the Pradhana as the three Gunas are in a state of 
equipoise. If the Pradhana is all-knowing even in the 
condition of equilibrium (Gunasamyavastha) on account 
of the power of knowledge residing in Sattwa, it 
must be little-knowing also on account of the power 
of retarding knowledge which resides in Rajas and 
Tamas. Therefore while Sattwa will make it all- 
knowing, Rajas and Tamas will make it little-knowing. 
This is actually a contradicdon. Further a modification 
erf Sattwa which is not connected with a witnessing, 
principle hr silent SaksM is not called knowledge. 
The rion-inteliigent Pradhana is devoid of such a 
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principle. Hence all-knowingness cannot be ascribed 
to Pradhana. 

The case of the Yogins does not apply to the point 
under consideration here. They attain Omniscience 
on account of excess of Sattwa in them. There is ap 
intelligent principle (Sakshi) in him independent of 
Sattwa. When a Yogi attains knowledge of the past 
and the future on account of the grace of the Lord, you 
cannot deny the eternity and Infinity of Brahman’s 
knowledge. 

Brahman is pure Intelligence itself, Unchangeable. 
All-knowingness and creation are not possible to 
Brahman. To this objection it can be replied that 
Brahman can be All-knowing and creative through 
His illusory power, Maya. 

Just as in the case of ether we talk of ether inside a 
•jar and ether in the sky but it is all really one ether, 
so also the differentiation of Jiva and Ishwara is only 
an apparent differentiation on account of limiting 
adjuncts or Upadhis viz., body and mind. 

The Sankhyas raise another objection. They say 
that fire and water also are figuratively spoken of as 
intelligent beings. “The fire thought ‘May I be many. 
May I grow’ and it projected water. Water thought 
May I be many. May I grow. It projected earth” 
Chh. Up. 6-2-3-4. Here water and fire are insentient 
objects, and yet thinking is attributed to them. Evep 
so the thinking by the Sat in the text originally quoted 
can also be taken figuratively in the case of Pradhana 
also. Hence though Pradhana is insentient can yet 
he the First Cause. ' 
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The following Sutra refutes this argument. 

I- 1-6 

Garni asoheth na AathmaBabdaath. 6 

If it be said that (the word ‘seeing’ or thinking) 
is used in a secondary sense, (we say) not so, because 
of the word Atma being applied to the cause of the 
world. 

Gaunah : indirect, secondary, figurative. Cheth : if. Na ; 
not ; Aathmasabdaaik : because o( the word Atma i. e. soul. 

You say that the term ‘Sat’ denotes the non-intcUi- 
gent Pradhana or Prakriti and that ‘thinking’ is 
attributed to it in a secondary or figurative sense only as 
it is to fire and water. You may argue that inert things 
are sometimes described as living beings. Therefore 
Pradhana can well be accepted as the efficient cause 
of the world. This cannot stand. This is certainly 
untenable. Why so ? Because of the terms ‘Atma 
(soul) being applied subsequently in the Sruti to 
that which is the cause of the, world vide the Sruti 
“All this universe is in essence That ; That is the 
Truth. That is Atma (Soul). That thou art O 
Swetakethu.” Chh. Up. VI-8-7. (Instruction by 
Uddalaka to his son, Swetaketu.) 

The passage Chh. Up. VI-2, begins “Being (Sat) 
only, my dear, this was in the beginning..” After 
creating fire, water, earth. It thought ‘let me now 
enter into these three as this living self (Jiva) and 
evolve names and forms’ Chh. Up. 6-3-2. The Sat, 
the First Cause refers to the intelligent principlei. 
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the Jiva as its Self. By the term Jiva we must 
understand the intelligent principle which rules 
over the body and supports the Prana. How could 
such a principle be the self of the non-intelligent 
Pradhana ? By Self or Atma we understand a bemg’s. 
■own nature. Therefore it is quite obvious that the 
intelligent Jiva cannot form the nature of the non- 
intelligent Pradhana. The thinking on the part 
of the fire and water is to be understood as 
dependent on their being ruled over by the Sat. 
Hence it is unnecessary to assume a figurative sense 
of the word ‘thinking’. 

Now the Sankhya comes forward with a new 
objection. He says that the word ‘Atma’ (Self) 
may be applied to the Pradhana, although ''it is non- 
intelligent, on account of its being figuratively used in 
the sense of ‘that which serves all purposes of another" 
as for example, a king uses the word ‘Self to some servant 
who carries out all his wishes ‘Govinda is my (other) self. 
Similarly it applies to Pradhana also because the Pra- 
dhana works for the enjoyment and the final salvation 
■of the Soul and serves the Soul just in the same manner 
as the minister serves his king. Or else the word Atma 
'(self) may refer to non-intelligent things, as well 
asi to intelligent beings, as for instance, in expressions 
like Bhutatma (the Self of the elements), Indriyatma 
(the Self of the senses) just as the one word ‘light 
(Jyothi) denotes a certain sacrifice (the Jyotishtoma) 
as weU as a flame. Therefore 'the word Self (Atma) 
ican be used with reference to the Pradhana also. 
How then does it follow from the word ‘self' that 



CHAPTER I-SECTION 1. 7 


39 


'the ‘thinking’ attributed to the cause of the universe 
is not to be taken in a figmative sense ? 

The next Sutra refutes the argument. 

I- 1-7 

Thannishtasya MoJcshopadesaatli. 7 

(The Pradhana cannot be designated by the term 
■Self) because Salvation is declared to one who is 
'devoted to that Sat. 

Thath ; to that. Nishtasya of the devoted. M.okshopa 
■ dssaath ; from the statement of salvation. 

Further reason is given in this Sutra to prove^ that 
Pradhana is not the cause of this world. 

The non-intelligent Pradhana cannot be denoted 
by the term ‘Self’ because Chhandogya Upanishad 
• declares : O Swetaketu ! That (the subtle Sat) is 
'the Self. ‘Thou art That’. An intelligent man like 
Swetaketu cannot be identified with the non-intelligent 
Pradhana. If the non-intelligent Pradhana were denoted 
by the term ‘Sat’, the meaning of the Mahavakhya 
"‘Tattwam Asi” would be ‘Thou art non-intelligent’ 
The teaching will come to this. You are an Achetana 
■or non-intelligence and emancipation is attaining such 
•a state of insentiency. Then the Srutis would be 
a source of evil. The scriptures would make contra- 
■dictory statements to the disadvantage of man and 
would thus not become a means of right knowledge. 
It is not right to destroy the authority of the faultless 
•Srutis. If you assume that the infallible Sruti is 
mot the means of rightknowledge this will be certainly 
.quite unreasonable. 
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The final emancipation is declared in the Stutis= 
to him who is devoted to the Sat, who has his- 
being in Sat. It cannot be attained by meditation, 
on the non-intelligent Pradhana (vide Sruti ‘He- 
waits only till he is released and therefrom unites- 
with Brahman (Chh. Up. VI-14-2.) 

If the scripture which is regarded as a means of 
right knowledge should point out a man who is. 
desirous of emancipation but who is ignorant of the- 
way to it, an insentient self as the true Self he- 
would, like the blind man who had caught hold of- 
the ox’s tail to reach his village, never be able to> 
attain the final release or the true Self. 

Therefore the word ‘Self is applied to the subtle 
Sat not in a merely figurative sense. It refers to 
what is intelligent only in its primary meaning. The 
‘Sat’ the first cause does not refer to the Pradhana 
but to an intelligent principle. It is declared in 
the Sruti that he, who is absolutely devoted, to the- 
Creator or cause of the world attains the final! 
emancipation. It is not reasonable to say that one- 
attains his release by devotion to blind matter, 
Pradhana. Hence Pradhana cannot be the Creator 
of the world. 

I. 1. 8 

Heyathvaavaohmaacheha- 8 

And (the Pradhana cannot be denoted by the- 
word ‘self’), because it is not stated (by the scriptures)- 
that It (Sat) has to be discarded. 
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Heyathvaa ; fitness to be discarded- Avachanaath : not faein^ 
stated (by the scriptures). Cha : and. 

Another reason is given in this Sutra to prove that" 
Pradhana is not the Creator of the universe. 

If you want to point out to a man the small star 
Arundhathi, you direct his attention at first to a 
big neighbouring star and say ‘That is Arundhathi’ 
although it is really not so. Then you point out' 
to him the real Arundhathi. Even so if the preceptor 
intended to make his disciple understand the Self 
step by step from grosser to subtler truths through 
the non-self he would definitely state in the end 
that the Self is not of the nature of the Pradhana 
and that the Pradhana must be discarded. But no 
such statem’ent is made. The whole chapter of the- 
Chhandogya Upanishad deals -with the Self as nothing: 
but that Sat. 

An aspirant has been taught to fix his mind on the- 
cause and meditate on it. Certainly he cannot attain 
the final emancipation by meditating, on the inert- 
Pradhana. If Sruti here meant the Pradhana to be- 
the cause of the world, it would have surely asked 
the aspirant to abandon such a cause and find out- 
something higher for his final emancipation. Hence: 
Pradhana cannot be the end and aim of spiritual quest. 

The word ‘and’ signifies, that the contradiction of a 
previous statement is an additional reason for the 
rejection. 

Further this chapter begins with the question ‘What 
is that which being known everything is known ? 
Have you ever asked my child I for that instruction 
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by which you hear what cannot be heard, by which 
you perceive what cannot be perceived, by which 
you know what cannot be known. Now if the term 
“Sat’ denoted the Pradhana, if the Pradhana were 
the first cause, then by knowing Pradhana everything 
must be known, which is not a fact. The enjoyer 
(soul) which is different from Pradhana, which is 
■■not an effect of the Pradhana cannot be known by 
knowing the Pradhana. If ‘that’ or Sat means 
Pradhana (matter) the Srutis should teach us to 
turn away from it. But it is not the case. It gives 
a definite assurance that by knowing that everything 
ican be known. How can we know the soul by 
'knowing matter ? How can we know the enjoyer 
by knowing the enjoyed ? Hence th£ Pradhana \ 
is not denoted by the term ‘Sat’. It is not the first 
cause, knowing which everything is known, according 
•.to the Sruti. 

For this the Sutrakara gives another reason. 

I. 1.9 

Swaapyayaaih. 9 

On account of (the individual) merging in its 
•own Self (the Self cannot be the Pradhana). 

S-vaapy^yaath : on account of merging in one’s own self. 

The argument to prove that Pradhana is not the 
cause of the universe or the Self is continued. 

The waking state is that where the mind, the 
senses and the body act in concert to know the 
>:objects. The individual soul identifies himself with 
the gross body. In the dreaming state the body 
,andthe senses are at [rest 'and the mind plays with 
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the impressions which the external objects have left. 
The mind weaves its web of Vasanas. In deep sleep 
the individual soul is free from the limitation of 
mind. He rests in his own Self though in a state 
of ignorance. 

With reference to the cause denoted by the word 
‘Sat’ the Sruti says “When a man sleeps here, then 
my child, he becomes united with the Sat, he is 
gone to his own self. Therefore they say of him ‘he 
sleeps’ (Swapiti) because he is gone to his own (Swam 
Apita) Chh. Up VI-8-1. From the fact that the 
individual soul merges in the universal soul in deep 
sleep, it is understood that the Self, which is described 
in the Sruti as the ultimate Reality, the cause of 
the world is not Pradhana. 

In the Chhandogya text it is clearly said that the 
individual soul merges or resolves in the Sat. The 
intelligent Self can clearly not resolve itself into the 
mon-intelligent Pradhana. Hence the Pradhana, 
•cannot be the First Cause denoted by the term ‘Sat’ 
in the text. That into which all intelligent souls are 
1 merged in an intelligent cause of the universe is denoted 
’hy the term Sat and not the Pradhana. 

A further reason for the Pradhana not being the 
cause is given in the next Sutra. 

1 . 1 . 10 . 

Gathisaamaanyaath. 10 

. On account of the uniformity of view (of the 
Wedanta texts, Brahman is to be taken as that cause). 

Gathi ! view, Saatnaanyaath ; on account of the uniformity. 
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The argument to prove that Pradhana is not the 
cause of the universe is continued. 

All the Vedanta texts uniformly refer to an in- 
telligent principle as the First Cause. Therefore Brahman 
is to be considered as the cause. All the Vedanta texts 
uniformly teach that the cause of the -world is the 
intelligent Brahman. The Srutis declare thus, “As 
from a burning fire sparks proceed in all direction, 
thus from that Self the Pranas proceed each to-wards 
its place., from the Pranas the gods, from the gods 
the worlds” (Kau. Up. 111-3). “From that Brahman 
sprang ether” (Tait. Up. II-l.) “All this springs 
from the Self” (Chh. Up. 7-2-6) ‘This Prana is born 
from the Self’ (Pra. Up. 111-3). All these passages 
declare the Self to be the cause. The term ‘Self 
denotes an intelligent being. Therefore the all- 
knowing Brahman is to be taken as the cause of the 
world because of the uniformity of view of the Vedanta-- 
texts. 

A further reason for this conclusion is given in the 
following Sutra. 

I. 1.11 

Sruthatkvaachchi. 11 

And because it is directly stated in the Sruti' 
(therefore the all-knowing Brahman alone is the cause 
of the universe). - 

Srutathvaath : Bein^ declared by the Sruti. Cha ; also, and* 

The argument that Pradhana is not the cause of^ 
the world is continued. = 
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The All-knowing Lord is the cause of the universe. 
"This is stated in a passage of the Svetaswatara 
Upanishad VI-9. “He is the cause, the Lord of the 
Lords of the organs. He has neither parent nor 
Lord. ‘He’ refers to the all-knowing Lord described 
in the Chapter. Therefore it is finally established 
that the All-knowing, All-powerful Brahman is 
the First Cause and not the insentient or non- 
■inteUigent Pradhana or anybody else. 

Thus the Vedanta texts contained in Sutras 
1-1-11 have clearly shown that the Omniscient, 
Omnipotent Lord is the cause of the origin, 
subsistence, and dissolution of the world. It is already 
shown on account of the uniformity of view (I-IO) 
that all Vedanta texts hold an intelligent cause. 

From Sutra 12 onwards till the end of the first 
chapter a new topic is taken up for discussion. The 
Upanishads speak of two t 3 T)es of Brahman viz. 
the Nirguna or Brahman without attributes and 
the Saguna or Brahman with attributes. 

The Upanishads declare ‘For where there is 
duality as it were, then one sees the other ; but 
when the Self only is all this, how should he see 
another ?’ Bri. Up. IV-5-15. “Where one sees 
nothing else, hears nothing else, understands nothing 
else, that is the greatest (Infinite, Bhuma). Where 
one secs something else, hears something else, 
understands something else, that is the little (finite). 
The greatest is immortal ; the little is mortal ’’ Chh. 
Up.- VII-24.1. ‘The wise one, who haying produced 
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all forms and made all names, sits calling the things, 
hy their names” Tait. Ar. III-12-7. 

‘‘Who is without parts, without actions, tranquil* 
without faults, without taint, the highest bridge 
of immortality, like a fire that has consumed itis 
fuel” Svet. Up. VI-19. “Not so, not so, Bri. Up. II-3-6. 
It is neither coarse, nor fine, neither short nor long” 
Defective is one place, perfect the other” Bri. Up. 
III-1-8. 

All these texts declare Brahman to possess a 
double nature, according as it is the object either 
of Nescience or knowledge. Brahman with attributes 
(Saguna) is within the domain of Nescience. It is 
the object of Upasana which is of different kinds 
giving different results some to exaltations, some to' 
gradual emancipation (Krama-Mukti) some to 
success in works. When it is the object of 
Nescience, categories of devotee, object of devotion, 
worship are applied to it. The kinds of Upasana 
are distinct owing to the distinction of the different 
qualities and limiting adjuncts. The^ fruits of devotion, 
are distinct according as the worship refers to different 
qualities. The Srutis say “According as man worships 
him, that he becomes”, “According to what his 
thought is in this world, so will he be when he has. 
left this life ”Chh. Up. III-14-1. Meditation on the- 
Saguna Brahman cannot lead to immediate emancipation 
(Sadyo Mukti). It can only help one to attain 
gradual emancipation (Krama Mukti). 

Nirguna Brahman of Vedantins or Gyanisis free' 
from all attributes and limiting adjuncts. It is. 



CHAPTER I-SECTION 1. 11 


4 :^ 


Nirupadhika i. e. free from Upadhi or Maya. It is. 
the object of knowledge. The Knowledge of the 
Nirguna Brahman alone leads to immediate- 
emancipation. 

The Vedantic passages have a doubtful import; 
You will have to find out the true significance of 
the texts through reasoning. You will have to make 
a proper enquiry into the meaning of the texts in 
order to arrive at a settled conclusion regarding the 
knowledge of the Self which leads to instantaneous 
emancipation. A doubt may arise whether the 
knowledge has the higher or the lower Brahman for 
its object as in the case of Sutra. I-i-2. 

You will find in many places in the Upanishads 
that Brahman is described apparently with qualifying 
adjuncts. The Srutis. say that the knowledge of 
that Brahman leads to instantaneous release (Sadyo 
Mukti). Worship of Brahman as limited by those 
adjuncts cannot lead to immediate emancipation. 
But if these qualifying adjuncts are considered as 
not being ultimately arrived at by* the passages but 
used merely as indicative of Brahman then these 
passages would refer to the Nirguna Brahman and 
the final emancipation would result from knowing 
that Brahman. Therefore you will have to find 
out the true significance of the passages through 
careful enquiry and reasoning. 

In some places you will have to find out whether 
the text refers to Saguna Brahman or the individual 
soul. You will have to arrive at a proper conclusion, 
as to the true significance of these passages which 
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■evidently have a doubtful, import through careful 
• enquiry and reasoning. There will be no difficulty 
in understanding for the intelligent aspirant who 
is endowed with a sharp, subtle and pure intellect. 
The help of the teacher is always necessary. 

Here ends the commentary of the eleven Sutras 
-which form a sub-section by itself. 

Anandamayaadhikaranam : Topic (Adhikarana) 6. 

Anandamaya is Para Brahman 
(Sutras 12-19) 

y 

I. 1.12 

Aanandamayobhyaasaath. • 12 

Anandamaya means Para Brahmdn on account of 
the repetition (of the word ‘bliss’ as denoting the 
.highest Self) 

Aanandamayah i full of bliss. Abhyaasaath : because of repetition. 

Now the author Badarayana takes up the topic of 
Samanvaya. He clearly shows that several words of 
the Srutis which are apparently ambiguous really apply 
•to Brahman. He begins with the word ‘Anandamaya 
.and takes up other words one after another till the 
end of the chapter. 

Taittiriya Upanishad says “Different from this 
Vijnanamaya is another inner Self which consists of 
bliss (Anandamaya). The former is filled by this. 
..Joy (Priya) is its head. Satisfaction (Moda) is its 
right wing or arm. Great satisfaction (Pramoda) is its 
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left wing or arm. Bliss (Ananda) is its trunk. Brahman 
'is the tail, the support.” II-1-5. 

Now a doubt arises as to whether this Anandamaya 
is Jiva (human soul) or Para Brahman. The 
Poorvapakshin or opponent holds that the Self 
consisting of bliss (Anandamaya) is a secondary Self 
and not the principal Self which is something different 
from Brahman as it forms a link in a series of Selfs 
beginning with the Self consisting of food (Annamaya), 
which all are not the principal Self. Even though the 
blissful Self Anandamaya Purusha is stated to be the 
innermost of all it cannot be the primary Self, because 
it is stated to have joy etc., for its limits and to be 
embodied.” * “It also has the shap^ of man. Like the 
'human shape of the former is the human shape of 
ithe latter." If it were identical with the primary 
Self, joy, satisfaction etc., would not affect it ; but 
the text clearly says ‘Joy is its head’. The text also 
says ‘Of that former one this one is the embodied 
Self Tait. Up. II-6-4 of that former Self of bliss 
(Anandamaj'a) is the embodied Self. That which has 
a body will be certainly affected by joy and pain. The 
term Anandamaya signifies a modification. Therefore 
;it cannot refer to Brahman which is changeless. 
Further five different parts ' such as head, right arm, 
left arm, trunk and tail are mentioned of this 
Anandamaya self. But Brahman is without parts. 
Therefore the Anandamaya Self is only Jiva or the 
individual Soul. 

Here is the answer of the Siddhantin. This Sutra 
■shows that Brahman is Bliss, By the Anandamaya 

4 
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Self we have to understand the highest Self ‘on. 
account of repetition’. Abhyasa or repetition means 
uttering a word again without any qualifications. It is. 
one of the Shad Lingas or six characteristics or marks, 
by which the subject matter of a passage is*, 
ascertained. 

The word ‘Bliss’ is repeatedly applied to the highest 
Self. Taittiriya Upanishad says : 'Ra/to vai sah. Rnmm 
hye.vayamlabdhwaanandee bhavathi' — He the Highest 
Self is Bliss in itself. The individual Soul becomes 
blissful after attaining that bliss’ 11-7-1. ‘Who could 
breathe forth if that Bliss did not exist in the ether 
of the heart ? Because he alone causes bliss. He 
attains that Self consisting of Bliss’ II-8.. “He who. 
knows the Bliss of "^Brahman fears nothing” 11-9-1. 
And again “He (Bhrigu having recourse to. 
meditation), realised or understood that Bliss is. 
Brahman — Anandam Brahmethi vyajaanaath. 111-6. 

Varuna teaches hjs son Bhrigu what is Brahman.. 
He first defines Brahman as the cause of the creatiom 
etc., of the universe and then teaches him that all 
material objects are Brahman such as food is Brahman,. 
Prana is Brahman, Mind is Brahman etc. He says- 
this in order to teach that they are the materials of' 
which the world is made.'* Finally he concludes his- 
teachmg with ’Ananda’ declaring that ‘Ananda’ is. 
Brahman. Here he stops and concludes that the 
doctrine taught by me is based on Brahman, the- 
Supreme. Taitt. Up,. III-6-1. 

“Knowledge and Bliss is Brahman” Bri Up. 111-9-28. 

As the word ‘Bliss’ is repeatedly used with reference 
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to Brahman, we conclude that the Self consisting of 
bliss is Brahman also. 

It is objected that the blissful Self denotes the 
individual soul as it forms a link in a series of 
secondary seifs beginning with the Annamaya Self. 
This cannot stand because the Anandamaya Self is. 
the innermost of all. The Sruti teaches step by step 
from the grosser to the subtler and more and more 
interior and finer for the sake of easy comprehen- 
sion by men of small intellect. 'The first refers to 
the physical body as the Self, because worldly minded 
people take this body as the Self. It then proceeds 
from the body to another self, the Pranamaya 
Self, then again to another one. It' represents the 
Non-self as the self for the purpose of easy 
understanding. It finally teaches that the innermost 
self which consists of bliss is the real self, just as a. man 
points' out at first to another man several stars which 
are not Arundhati as being ^ufldhatj and finally points 
out in the end the real Arundhati. Therefore here 
also the Anandamaya self is the real Self as it is the 
innermost or the last. , 

'^‘Tair does not mean the limb. It means that 
Brahman is the support of the individual soul as He 
is the substratum of the Jiva. ^ 

The possession of a body having parts and joy and 
so on as head etc., arc also attributed to It, on account 
of the preceding limiting condition viz., the Self 
consisting of understanding, the sor called Vijnanamaya 
Kosha, They do not really belong to the real Self. 
The possession of a body is ascribed to the Self of 
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tbliss, only because it is represented as a link in the 
■chain of bodies which begins with the Self consisting 
.of food. It is not attributed to it in the same sense in. 
which it is predicated of the individual soul or the 
.secondary Self (the Samsarin). Therefore the Self 
■consisting of Bliss is the highest Brahman. 

VUiaara sabdaannethi chetna praachuryaath 13 

If (it be objected that the term Anandamaya 
consisting of bliss can) not (denote the supreme Self) 
because of its being a word denoting a modification or 
transformation or product (we say that the objection 
is) not (valid) on account of abundance, (wliich is 
denoted by the suffix ‘maya’) 

Vikaara Sdbdaath ; from the word ‘Anandamaya’ with the suffix 
•mayaath’ denoting modification, Na ! is not Ithi : this, thu.s 
■C/ietfe : if. Na : not so. Praachuryaath ■. because of abundance. 

An objection against Sutra 12, is refuted in this 
:Sutra. 

If the objector says that ''maya means modification 
it cannot be. We cannot predicate such a modification 
with regard to Brahman who is changeless. We reply 
"that ‘maya’ means fulness or ’abundance and Ananda- 
maya means not a derivative from Ananda or bliss 
but fulness or abundance of bhss. 

Tbe word ‘Anandamaya’ has been . certainly applied 
■to denote the Supreme Soul .or the Highest Self and 
not the individual soul. In the Tait. Up. II-8 the 
bliss of Brahman is finally declared to be absolutely 
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Supieme. "Maya” therefore denotes abundance or 
“fulness”. 

Anandamaya does not mean absence of pain or 
sorrow. It is a positive attribute of Brahman and not 
a mere negation of pain. Anandamaya means ‘He 
whose essential nature or Swarupa is Ananda or bliss.’’ 
"When we say ; the sun has abundance of light it 
really means, the sun, whose essential nature is light 
is called Jyotirmaya, Therefore Anandamaya is not 
Jiva but Brahman. ‘Anandamaya’ is equal to ‘Ananda- 
swarupa’ --He whose essential nature is. bliss. “Maya”' 
has not the force of Vikara or modification here. 

The word ‘Ananda’ or bliss is used repeatedly iib 
the Srutis .only with reference to Brahman. “Maya” 
does not mean that Brahman is a modification or effect 
of bliss. ‘Maya’ means pervasion. 

The phrase ‘The sacrifice is ‘Annamaya’ means ‘the 
sacrifice is abounding in food‘ not ‘is some modification 
or product of food ! Therefore here also Brahman, aS' 
abounding in bliss, is called Anandamaya. 


I. 1.14 



I) 


Thaddethuvyapadesaachcha 14 

And because he is declared to be the cause of it 
(i. e. of bliss ; therefore ‘maya’ denotes abundance or 
fulness) 


r/iflci+ftetftu : the cause of that, nanaely the cause of Ananda. 
Vyapadesaath : because of the statement of declatatioD, Cha •• and. 

Another argument in support of Sutra 12 is given. 
The Srutis declare that it is Brahman who is the 
cause of bliss of all” “Yesha hyevaanandayathi’—For 



54 


BRAHMA SUTRAS 


he alone causes bliss” Taitt. Up. II-7. He who causes 
bliss must himself abound in bliss, just as a man who 
enriches others must himself be in. possession of 
abundant wealth. The giver of bliss to all is Bliss 
itself. As ‘Maya’ may be understood to denote 
abundance, the Self-consisting of bliss Anandamaya is 
the Supreme Self or Brahman. 

The Sruti declares that Brahman is the source of 
bliss to the individual Soul. The donor and the donee 
cannot be one and the same. Therefore it is under- 
stood that ‘Anandamaya as stated in Sutra 12 is 
Brahman. 

I. 1.15 11 

Maanthravamj,kameva aha geeyathe 15 

Moreover that very Brahman which has been 
re-referred to in the Mantra portion is sung (i.e. 
proclaimed in the Brahmana passage as the 
Anandamaya) 

Moantfa-vofnibam ; He who riescribed in the Mantre portion 
Eva ; the very tame, Cha : and also, moreover- Geeyathe ; is sung', 

The argument in support of Sutra 12 is continued. 
The previous proofs were founded on Lingas. The 
argument which is now given is based on Prakarana. 

The Self consisting of bliss is the highest Brahman 
for the following reason also. The second chapter of 
the Paittiriya > Upanishad begins "He who knows 
Brahman attains the Highest-Brahmavidaapnothiparam. 
J&alman is Truth, Knowledge and Infinity (Satyam, 
Jnanam, Anantam Brahman) (Tait. Up. II-l). Then 
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it is said that from Brahman sprang at first" the ether 
•and then all other moving and non-moving things. 
The Brahman entering into the beings stays in the 
■recess, inmost of all. Then the series of the 
■different self are enumerated. Then for easy under- 
standing it is said that different from this is the 
inner Self. Finally the same Brahman which the 
Mantra had proclaimed is again proclaimed in the 
passage under discussion “different from this is the 
other inner Self, which consists of bliss,” The 
Brahmanas only explain what the Mantras declare. 
There cannot be a contradiction between the Mantra- 
■and Brahmana portions. 

A further inner Self different from the Self 
'Consisting* of bliss is not mentioned. On the same 
ai. e. the Self consisting of bliss is founded, “This 
.same knowledge of Bhrigu and Varuna ; he understood 
that bliss is Brahman” Tait. Up. III-6. Therefore 
the Self consisting of Bliss is the Supreme Self. 

“Brahmavidaapnothi Param”— -The knower of 
Brahman obtains the highest. This shows that the 
worshipper Jiva obtains the worshipped Brahman. 
Therefore Brahman who is the object attained must 
be considered as different from the Jiva who obtains, 
because the obtained and the obtainer cannot be 
-one and the same. Hence the Anandamaya 
is not Jiva. The Brahman which is described in the 
Mantras (Satyam Jnanam ' Anantam Brahman) is 
described later on in the Brahmanas as Anandamaya. It 
is our duty to realise the identity of the teaching in the 
Mantras and the Brahmanas which form the Vedas. 
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I. 1.16 » 

Netharo7mpapaththe. 10. 

(Brahman and) not the other (i. e. the individual 
Soul is meant here) on account of the impossibility 
(of the latter assumption). 

Na ! not, Ithara : the other i. e. the Jiva. Anuvaraththe : 
because of the impossibility, non-reasonableness. ' 

The argument in support of Sutra 12 is continued. 

The Jiva is not the being referred to in tha Mantrai 
“Satyani Jnanam Anantam Brahman” because of the' 
impossibility of such a construction. 

The individual Soul cannot be denoted by the term, 
“the one consisting of bliss” Why ? On account of 
the ■ impossibility. Because the scripture 'says with 
reference to the Self consisting of bliss, “He wished 
May I be many, may I 'grow forth. He reflected. 
After he had thus reflected, he sent forth whatever- 
there is”. 

He who is referred to in the passage, "The Self- 
consisting of bliss etc.” is said to be creator of every- 
thing. “He projected all this whatever is” Tait. 
Up, II-6. The Jiva or the individual Soul cannot- 
certainly do this. Therefore he is not referred tO' 
in the passage “The Self consisting of bliss” etc. 



Bhedavyapadesaachoha. 17 

And on account of the declaration of the difference" 
(between the two i. e. the, one referred to in the; 
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passage ‘The Self consisting of bliss’ etc and the- 
individual soul, the latter cannot be the one referred 
to in the passage). 

Eheda : differeBce, Vyapadesaath : because of the declara^ 
tio&. Cha : and. 

The argument in support of Sutra 12 is continued. 

The Sruti makes a distinction between two. It 
describes that one is the giver of bliss and the other 
as the receiver of bliss. The Jiva or the individual 
Soul, who is the receiver cannot be the Anandamaya,, 
who is the giver of bliss. 

“The Self consisting of bliss is of the essence of 
flavour attaining which the individual Soul is blissful : 
Raso vai saJi (Brahma) Easam hyevaayam (Jiva) 
Lahdhicaannndee bhavathi. Tait. Up. 11-7. 

That which is attained and the attainer cannot be 
the same. Hence the individual Soul is not referred to • 
in the passage which is under discussion. 

1.1.18 

Kaamaachcha Naanumaanaapebshaa 18 

Because of wishing or willing in the scriptural passage- 
we cannot say even inferentially that Anandamaya.; 
means Pradhana. 

Kaamaath ; because of desire or willing’ Cite : and, Na ; not*. 
Anutnaana ; the inferred one i. e. the Fradhanat Apeksha 
necessity. 

The argument in support of Sutra 12 is continued^ 

The word Akamyatha’ (willed) in the scriptural 
text shows that the Anandamaya fcannot be PradEana; 
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'(primordial matter), because will cannot be ascribed 
to non-sentient (Jada) matter. Prakriti is non-sentient 
and can have no Kamana or wish. Therefore the 
'Anandamaya with regard to which the word Kama is 
used cannot be Prakriti or Pradhana. That which is 
inferred i. e. the non-intelligent Pradhana assumed by 
•the Sankhyas cannot be regarded as being the Self 
■of bliss (Anandamaya) and the cause of the world. 

.1. 1.19 ^ II 

Asminnaaya cha Thadyogam saasthi. 19 

And moreover it i. e. the scripture teaches the 
joining of this i. e. the individual Soul with that i. e. 
■consisting of bliss (^Anandamaya) when' knowledge is 
.attained. 

: in him, in the person called Anandamaya, Asya ; his, 
■of the Jtva Cha ; and, also, Thaih : that, Yogam : union 
Saasthi : (Sruti) teaches. 

The argument in support of Sutra 12 is concluded 
in this Sutra. 

Scripture teaches that the Jiva or the individual 
soul obtains the final emancipation when he attains 
knowledge, when he is joined or identified with the 
Self of bliss under discussion. The Sruti declares 
‘“When he finds freedom from fear, and rest in that 
which is invisible, bodiless, indefinable and supportless, 
then he has attained the fearless (Brahman). If he 
■has' the smallest distinction in it there is fear (of 
Samsara) for him” t'ait. Up. 11-7 
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Perfect rest is possible only when we understand by 
the Self-consisting of bliss, the Supreme Self and not 
'either the Pradhana or the individual Soul. Therefore 
it is proved that the Self consisting of bliss (Ananda- 
:maya) is the Supreme Self or Para Brahman. 

Antharadhikaranam ; Topic (Adhikarana) 7 

The being or person in the Sun arid the eye is Brahman 
(Sutras 20-21) 

Anthasthaddharmopadesaath SO 

The being within (the Sun and the eye) is Brahman, 
because His attributes are taught therein. 

Antha : ( ^ntaratma the beia^ within the sun and the eye) Theth 
Dharma i Hi$ essential attribute. Upadesaath s because of the 
teaching, as Sruti teaches. 

The wonderful Purusha of Chhandogya Upanishad 
■described in chapters 1, 6 & 7 is Brahman. 

From the description in the Chhandogya Upanishad of 
the essential qualities belonging to the Indwelling Spirit 
tresiding in the Sun and in the human eye, it is to be 
■understood that he is Brahman and not the individual 
SquI. You will find in Chhandogya Upanishad 1-6-6 
■*‘Now that person bright as gold who is seen within the 
sun, with beard bright as gold and hair bright as gold 
■altogether to the very tips of his nads, whose eyes are 
like blue lotus. His name is because he has risen 
j(Uditha) above all evil. He transcends all limitations. 
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He also who knows this rises above all evil.. 
So'.much with reference to the Devas." 

With reference to the body “Now the person who is- 
seen in the eye is Rik. He is Sama. He is Uktha. He 
is Yajiis. He is Brahman. His form is the same as 
that of the former i. e. of the Being in the Sun. The 
joints of the one are the joints of the other, the name of 
the one is the name of the other, Chh. Up 1-7-5. 

Do these texts refer to some special individual soul 
who by means of knowledge and pious deeds has raised 
himself to an exalted state ; or do they refer to the- 
eternally perfect supreme Brahman. ? The Purvapak- 
shin says that the reference is to an individual soul only, 
as the scripture speaks of a definite shape, particular- 
abode. Special features are attributed to the person 
in the Sun, such as the possession of beard as bright as- 
gold and so on. The same characteristics belong to- 
the being in the eye also. 

On the contrary no shape can be attributed to the- 
Supreme Lord. "That which is without sound, without 
touch, without form, without decay" Kau. 
Up. 1-3-15. 

Further a definite abode is stated “He who is in the 
Sun. He who is in the eye” This shows that an, 
individual soul is meant. As regards the Supreme Lord, 
he has no special abode, “Where does he rest ? In 
his own glory” Chh. Up. VII-24-1. “Like the ether he- 
is Omnipresent eternal” 

The power of the being in question is said to be- 
limited “He is the Lord of the worlds beyond that- 
and of the wishes of the Devas" shows that the power 
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■of the being in the Sun is limited. “He is the Lord of 
the worlds beneath that and of the wishes of men” 
shows that the power of the person in the eye is limited. 
Whereas the power of the Supreme Lord is unlimited. 
He is the Lord of all, the King of all things, the 
Protector of all things’’. This indicates that the Lord is 
free from all limitations. Therefore the being in the 
Sun and in the eye cannot be the Supreme Lord. 

This Sutra refutes the above objection of the 
Purvapakshin. The being within the Sun and within 
the eye is not the individual soul, but the Supreme 
Lord only. • Why ? Because His essential attributes 
are declared. 

At first the natae of the being within the Sun is 
■stated “His ‘name is ‘Ut’ ’’ Then it is declared “He 
has risen above all evil" The same name is then 
transferred to the being in the eye “the name of the 
■one is the name of the other". Perfect freedom from 
sins is ascribed to the Supreme Self only. The Self 
which is free from sin etc., Apahatapapma Chh. Up. 
VIII-7. There is the passage “He is Rik. He is Saman, 
Uktha, Yajus, Brahman” which declares that the being 
in the eye to be the Self Saman and so on. This is 
possible only if the being is the Lord, who as being 
the cause of all, is to be regarded as the Self 
■of all. 

Further it is declared “Rik and Saman arc his 
joints” with reference to the Devas. and “the joints 
■of the one are the joints of the other with reference 
to the body. This statement can he made only with 
reference to that which is the Self of all: 
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The mention of a particular abode, viz. the Sunv 
and the eye, of form with a beard bright as gold and, 
of a limitation of powers is only for the purpose of 
meditation or Upasana. The Supreme Lord may 
assume through Maya any form He likes in order to- 
please thereby his devout worshippers to save and 
bless them. Srariti also says “That thou seest me 
O Narada, is the Maya emitted by me. Do not 
then look on me endowed with the qualities of 
all beings.” The limitation of Brahman’s powers 
which is due' to the distinction of what belongs 
to the Devas and what to the body^^ has refe- 
rence to devout meditation only. It is for the 
convenience of meditation that these limitations are 
imagined in Brahman.- In His essential of true nature 
He is beyond them. It follows, therefore that the 
Being which scripture states to be within the eye and, 
the Sun is the Supreme Lord. 

I, 1.21 11 

Bhedavyafadesaachahaanyah 31 

And there is another one (i. e. the Lord who is 
different from the individual souls animating the 
Sun etc.) on account of the declaration of dis- 
tinction. 

Bheda ; difference.' Vyaradesaalh ; because of declaration* 
Cfw : ard, also. Anjiu ! is differenti anotheri other than tha 
Jiva or the individual soul. ' 

An argument in support of Sutra 20 is adduced. 

Anya : (Sareerath anya ; other than the embodied 
individual soul). Moreover there is one who is. 
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distinct from the individual souls which animate the- 
Sun and other bodies, viz. the Lord who rules within. 
The distinction between the Lord and the individual 
souls is declared in the following passage of the Srutis- 
“He who dwells in the Sun and is within the Sun, whom, 
the Sun does not know, whose body the Sun is and who. 
rules the Sun from within, is thy Self, the ruler within, 
the immortal (Bri. Up. III-7-9.) Here the expression, 
“He within the Sun whom the Sun does not know” 
clearly shows that the Ruler within is distinct from 
that cognising individual soul whose body is the sun.. 
The text clearly indicates that the Supreme Lord is- 
within the Sun and yet different from the individual 
soul identifying itself with the Sun. This confirms the- 
view expressed in the previous Sutra. It is an established 
conclusion that the passage under discussion gives a 
description of the Supreme Lord only but not of any' 
exalted Jiva. 

Aakaasaadhikaranam : Topic (Adbikarana) 8 
The word Akasa must be understood as Brahman 

Anakaasasthallingaath 22' 

The word Akasa i. e., ether here is Brahman on 
account of characteristic marks (of that i. e. Brahman- 
being mentioned) 

Aahasah : Tha word Afcssa as used here. Thad : His, of 
tSrahmaa, Lingaath : because of eharse'eristic mark. 

Brahman is shown to be Akasa in this Sutra. The 
Akasa of Chh. Up. 1-9 is Brahman. 
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In the Chhandogya Upanishad 1-9 the following 
passage comes in. “What is the origin of this world ? 
‘Ether’ he replied”. Because all these beings take their 
' origin from the ether only, and return into the ether. 
Ether is greater than these, ether is their ultimate 
resort (Dialogue between Silak and Prabahana). Here 
the doubt arises— Does the word ‘ether’ denote the 
highest Brahman or the Supreme Self or the elemental 
• ether ? 

Here Akasa refers to the highest Brahman and not to 
the elemental ether, because the characteristics of 
Brahman, namely the origin of the entire creation from 
it and its return to it at dissolution are mentioned. 
These marks may also refer to Akasa as the scriptures 
say “from the Akasa sprang air. from air fire, and so 

■ on and they returnto the Akasa at the end of a cycle”. 
But the sentence All fhesE— beings take t^r orig in 
ir orn t ire J^kasa. oply’l. clearly indicates the highest 
Brahtnan, as all Vedanta-texts agree in proclaiming de- 
finitely that all beings take their origin from the highest 
Brahman. 

But Purvapakshin or the opponent may say that 
the elemental Akasa also may be taken as the cause 
viz,, of air, , fire and the other elements. But then 
the force of the words “all these” and “only” in the 
text quoted would be lost. To keep it the text should be 
taken to refer to the fundamental cause of all, including 
Akasa also, which is Brahman alone. 

■■The word ‘Akasa’ is also used for Brahman in other 
texts : “That which is called Akasa is the revealer of 

■ all forms and names; that within which forms and 
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1 X 011168 3X6, that is Brahman” Chh. Up. VIII-14-1. Tlie 
■clause “They return into the ether” again points to 
Brahman and so also the phrase ‘Akasa is greater than 
these, Akasa is their final resort’ because the scripture 
:ascribesto the Supreme Self only absolute superiority. 
Chh. Up. in-14-3. 

Brahman alone can be “greater than all” and their 
■xiltimate goal” as mentioned in the text The qualities 
■of being greater and the ultimate goal of everything are 
.■mentioned in the following texts : “He is greater than 
the earth, greater than the sky, greater than heaven, 
greater than all these worlds” Chh. Up. III-14-3. 
Brahman is knowledge and bliss. He -is the ultimate 
.goal of him vi4io makes gifts Brib Up. III-9-38. 

The text says that all things have been born from 
Akasa. Such a causation can apply only to Brahman. 
The text says that Akasa is greater than everything 
■else, that Akasa is the Supreme goal and that it is 
Infinite. These indications show that, Akasa means 
Brahman only.. 

Various synonyms of Akasa are used to denote 
Brahman. “In which the Vedas are in the Imperishable 
■one (Brahman) the highest, the ether (Vyoman). 
Tait. Up. 111-6. Again OM, Ka is Brahman, ether 
'(Kha) is Brahman. Chh. Up IV-10~5 and the old 
ether (Brih. Up. V-1.) 

Therefore we are justified in deciding that the word 
Akasa though it occurs in the beginning of the passage 
Tefers to Brahman, it is similar to that of the phrase 
‘*Agni (the fire) studies a chapter, where the word 
‘ Agni, though it occurs in the beginning denotes a 

5 
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l)Oy.” Therefore it is settled that the word Afiasa 
denotes Brahman only. 

Praanaadhikarana : Topic (Adhikarana) 9. 

The werd 'Prana must ie understood as Brahman 

I 1.23 tTcf qxor: II 

Aiha eva Praanah SS! 

For the same reason the breath also refers to Brahman). 

Aiha eva : for the aame reason. Praanah : the breath (also 
refers to Brahman) 

As Prana is described as the cause of the world, suck 
a description can apply to Brahman alone., r 

“Which then is that deity ?” ‘Prana’ he said. 
Regarding the Udgitha it it said (Chh. Up. 1-10-9) 
‘Prastotri’ that deity which belongs to the Prastava 
etc, and further on (l-ii-4 ; 5) * , 

For all the beings merge in Prana alone and from 
Prana they arise. This is the deity belonging to the 
Prastava. Chh. Up l-ii-4 ; 5, Now the doubt 
arises whether Prana is vital force or Brahman. The 
Purva Pakshin or opponent say that the word Prana 
denotes the fivefold breath. The Siddhantin says : 
No. Just as in the case of the preceding Sutra, so 
here also Brahman is meant on account of character- 
tistic marks being mentioned ; for here also a com- 
plementary passage makes us to, understand that all 
beings spring from and merge into Prana. This can 
occur only in connection with th« Stapreme Lord only. 
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The opponent says "The scripture makes the 
following statement : when man sleeps,- then into*' 
breath indeed speech merges, into breath the eye, 
into breath the ear, into breath the mind ; when he 
wakes up then they spring again from breath alone.” 
What the Veda here states is a matter of daily obser- 
vation, because during sleep when the breathing goes 
on uninterruptedly the functioning of the sense organs 
ceases and again becomes manifest when the man 
wakes up only. Hence the sense organs are the essence 
of all beings. The complementary passage which speaks 
of the merging and emerging of the beings can be 
reconciled with the chief ^ vital air also. 

This cannot be. Prana is used in tbe sense of 
Brahman in passages like “the Prana of Prana (Brih,- 
Up. 4-4-18) ‘Prana indeed is Brahman’ Kau. Up., 
11. The Sruti declares “All these heings merge in Prana, 
and from Prana they arise” Chh. Up. 1-11-5 This is 
possible only if Prana is Brahman and not the vital 
force in which the senses only get merged in deep sleep. 

Jyothischaranaadhikaranam : Topic (Adhikarana) 10. 

The light is Brahman 
(Sutras 34-27) 

1. 1.24 

Jvothisoharanaabhidhaanaaih 24 

The Tight’ is Brahman, on account of the mention of 
feet in a passage which is connected with the passage 
about the light 
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Jyotkih : the light, Charma ; fe«l, Abhidhaanaatk : because 
oi the mentioD. 

The expression 'Jyothih’-light is next taken up for 
discussion. The Jyotis of Chhandogya Upanishad 
11-13 refers to Brahman and not to material light; 
becaxise it is described as having four feet, 

Sruti declares “Now that light which shines above 
this heaven, higher than all, higher than everything, 
in the highest worlds beyond which there are no other 
worlds that is the same light which is within man.” 
Here the doubt arises whether the word “light” 
denotes the physical light of the sun and the like or 
the Supreme Self ? . 

The Purvapakshin or the opponent holds that the 
word ‘light’ denotes the light of the sun and the like 
as it is the ordinary well-established meaning of the 
term. Moreover the word ‘shines’ ordinarily refers 
to the sun and similar sources of light. Brahman 
is colourless. It cannot be said in the primary sense of 
the word that it ‘shines’. Further the word ‘Jyotis’ 
denotes light for it is said to be bounded by the sky 
<‘that light which shines above this heaven’) the sky 
cannot become the boundary of Brahman which is the 
Self of all which is aU-pervading and infinite, and is 
the soxirce of all things inovable or immovable. The 
sky can form the boundary of light which is mere 
product and which is therefore united. 

The word Jyothi does not mean physical light of 
the sun which helps vision. It denotes Brahman. 
Why ? On account of the feet (quarters) being men- 
tioned in a preceding text; “Such is its greatness 
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greater than this is the Pnrusha. One foot of It is sii 
beings, while its remaining three feet are the Immortal 
in heaven” Chh. Up. 3-12-6. That Vrhich in this text 
forms the three quarter part, immortal and connected 
with heaven of Brahman which altogether constitutes 
four quarters, this very same entity is again referred 
to in the passage under discussion, for there also it 
is said to he connected with heaven. 

Brahman is the subject matter of not only the 
previous texts, hut also of the subsequent section, 
SandUya Vidya (Chh. Up. 111-14). If we interpret 
‘light’ as ordinary light, we- will commit the error of 
dropping the topic started and introducing a new 
subject. Brahman is the main topic in the section 
immediately folio-wing that which contains the passage 
under discussion (Chh. Up. 3-14). Therefore it is 
quite reasonable to say that the intervening section 
also (Chh. Up. 3-13) treats of Brahman only. Hence 
we conclude that in the passage the word ‘light’ must 
denote Brahrcian only. 

The word ‘Jyoti’ here docs not at all denote that 
light on which the function of the eye depends. It 
has different meaning, for instance “with speech only 
as light man sits (Bri. Up. IV-S-S) whatever illumines 
something else may be considered as ‘light’. Therefore 
the term ‘light’ may be applied to Brahman also 
whose nature is intelligence because It gives light to 
the whole universe. The Srutis ■ declare “Him the 
shining one, everything shines after; by .his light aU 
this is illumined (Eau. Up. II-5-15) and ‘Him the 
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gods worship as the light of lights as the immortal 
<Bri. Up. IV-4.16). 

The mention of limiting adjuncts with respect to 
Brahman, denoted by the word ‘light’ “bounded by 
heaven” and the assignment of a special locality 
serves the purpose of devout meditation. The Srutis 
speak of different kinds of meditation on Brahmaft as 
specially connected with certain localities such as the 
sun, the eye, the heart. 

Therefore it is a settled conclusion that the word 
‘light’ here denotes Brahman. 


1 1.25 

OhhandobhidhaanaannetJii cheth na ihathhaa 
chethmpananigadaath ihathhaa hi darsamnt 36 


If it be said that Brahman is not denoted on account 
of the metre Gayatri being denoted, we reply not so, 
because thus i. e. by means of the metre the application 
of the mind on Brahman is declared ; because thus it 
is seen (in other passages also). 


Chhandas ; ibe metre known af Gayatri* Alhidhaanaaih : 
jbe<»u»e of the description. Na : ' not Ithi : tliua. Chtth ; if ; Na : 
aot; Ihathhaa i tbuo, like th«t, Chethorpana t application of the 
anind, Nigadaath ; because of tbe teaeblajf. Ihathhaa hi : like that, 
Darsanam ; it is seen fin other texts). 


An objection raised against Sutra 24 is refuted in 
this Sutra. 


The Purvapakshin or the opponent says “In the 
passage ‘.‘On e foot of It is all heinas” Brahman is not 
referred to but the metre Gayatri, because the first 
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{paragraph of the preceding section of the same 
Upanishad begins with “Gayatri is everything, what- 
soever here exists” Hence the feet referred to in the 
text mentioned in the previous Sutra refer to this 
metre and not to Brahman. 

In reply we say, Not so ; because the Brahmana 
passage “Gayatri indeed iS all this” teaches that one 
-should meditate on the Brahman which is connected 
with this metre, for Brahman being the cause of 
'everything is connected with that Gayatri also and 
at is that Brahman which is to be meditated upon. 

Brahman is meditated upon as Gayatri. By this 
'explanation all becomes consistent. If G^atri meant 
metre then it would be impossible to say of it that 
'“Gayatri iS ever 3 rthing whatsoever here exists” because 
•certainly the metre is not everything. Therefore the 
Sutra says "Thathha hi darsatiam" — 'So we see. By 
such an explanation only the above passage gives d. 
consistent ' meaning. Otherwise we will have to hold 
a metre, to be everything which is absurd. Therefore 
through Gayatri the meditation on Brahman is shown, 

The direction of the mind is declared in the text 
"Gayatci is all this’. The passage instructs that by 
means of the metre Gayatri the mind is to be directed 
on Brahman which is connected with that metre. 

This interpretation in accordance with the other 
texts in the same section e. g. “All this indeed is 
Brahman" Chh. Up. III-14-1 where Brahman is the 
chief topic. 

Devout meditation on Brahman through its modi- 
fication or effects is mentioned in other passages also. 
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for instance Ait. Ar. IIIr2-3 it is the Supreme Being- 
under the name of Gayatri, whom the Bahvrikas. 
worship as Mahat— Uktha i. e. Maha Prana, the 
Adhvaryu priests as Agni (fire), and the Chandoga 
priests as Maha Vrata (the greatest rite)’’ 

Therefore Brahman is meant here and not the metre- 
Gayatri. 



Bhuthaadipaadavyapadesojpapaththeschaivam, 26. 

And thus also (we must conclude, viz that Brahmani 
is the subject^ or topic of the previous passage, where 
Gayitri occurs) because (thus only) the declaration 
as to the .beings etc being the feet is possible. 

Bhuthaadi : th* elements etc i. e. the ' elements, the earth, the 
body and the heart, Faada ; (of) foot, part, Vyapadesa : (of) 
mention, (of) declaration or expression, Upupaththeh : because of 
the possibility or proof, reasonableness, as it is rightly deduced 
from the above reasons, Cha ; also, Evam t thus, so. 

An argument in support of Sutra 24 is adduced. 

The beings, earth, body and heart can be felt- 
only of Brahman and not of Gayatri, the metre, a. 
mere collection of syllables. The previous passage 
has only Brahman for its topic or subject, because 
the text designates the beings and so on as the feet 
of Gayatri. The text at first speaks of the , beings,, 
the earth, the body and the heart and then goes, 
on describing “that Gayatri has four feet and is six-fold.”‘ 
If Brahman were not meant, there would be no room, 
for the verse "such is the greatness’’ etc. 
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Hence by Gayitri is here meant Brahman as 
connected with the metre Gayatri. It is this Brahman 
particularised by Gayatri that is said to be the Self 
of everything in the passage “Gayatri is everything” etc. 

Therefore Brahman is to be regarded as the subject 
rdatter of the previous passage also. This same 
Brahman is again recognised as light in Chh. 
Up. ni-13-7. 

The elements, the earth, the body and the heart 
cannot be represented as the four verses of Gayatri. 
They can be understood only to mean the four-fold 
manifestations of the Supreme Being. The word 
“heaven" is a significant word. Its use in connection 
with ‘light’ reminds us of its use in connection with 
the ‘Gayitri’ also. Therefore the ‘light’ shining above 
heaven is the "same as the ‘Gayatri’ that has three 
of its feet in heaven. 


I. 1.27. 





ti 


Upadesabhedaannethi cheth na uhhayaaminna- 

pyavirodhaath 27 

If it be said (that Brahman of the Gayatri passage 
cannot be recognised in the passage treating of ‘light’) 
on account of the difference of designation or the 
specification (we reply) no, because in either 
(designation) there is nothing contrary (to the 
recognition). 

Upadesa : of teachingf of grammaticnl con&traetion or eases. 
Bhedaatkt because of the differeoce, Nat not. ItHi ChetK;:. 
If it be said, Na s No. Ubhayoimin ; in both,, ^whether in the- 
ablative case or in the locative case). A pi : even, Avifodhaatht 
because there is no contradiction. 
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Another objection against Sutra 24 is raised and 
aefuted. If it be argued that there is a difference of 
-expression consisting in case-ending in the Gayatri- 
Sruti and in the Jyothi Sruti regarding the word 
:‘Div’ (heaven) then the reply is ‘No’ ; the argument 
:is not tenable, as there is no material contradiction 
(between the two expressions. 

In the Gayatri passage “three feet of it are what is 
iimmortal in heaven” heaven is designated as the abode 
■of Brahman while in the latter passage “that light 
which shines above this heaven” Brahman is described 
»as existing above heaven. One may object that the 
■subject matter of the former passage cannot be recog- 
:nised in the latter. The objector may say “how then 
-can one and the same Brahman be refenfed to in both 
the texts ?” ' It can ; there can be no contradiction 
Ihere. Just as in ordinary language a bird, although 
in contact with the top of a tree, is not only said 
'to be on the tree, but also above the tree, so Brahman 
•also, although being in heaven, is here referred to as 
-being beyOnd heaven as well. 

The locative "Divi” in heaven and the ablative 
■‘Divah* above heaven are not contrary. The difference 
-in the case-ending of the word “Div” is no contradic- 
■■tion as the locative case (the seventh case-ending) is 
often used in the scriptural texts to express secondarily 
;the meaning of the ablative (the fifth case-ending). 

Therefore the Brahman spoken of in the former 
■passage can be recognised in the latter also. It is a 
.settled conclusion that the word “light” denotes 
Brahman. 
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Though the grammatical cases used in the scriptural 
■passage arc not identical, the object of the reference 
ds clearly recognised as bein^ identical. 

Pratbardanaadhikaranam : Topic (Adhikarana) 1 i. 

Prana is Brahman 
(Sutras 28-31) 

1 1.28 5rTiiR?i«iigjwiiiil 

Praahasthatkhaanugamaath 28 

Prana is Brahman, that being so understood from a 
connected consideration (of the passage referring 
to Prana). 

JVo>ia; the breath or life-energy. Thathhaa ; so, likewise 
like that stated before, like that stated in the Sruti quoted before 
in connection therewith, Anugamaath ; because of being understood 
■{from the texts). 

The expression ‘Prana’ is again taken up for 
discussion. 

In the Kaushitaki Upanishad there occurs the 
• conversation between Indra and Pratardana. Pratardana 
tbe son of Divodasa came by means of fighting and 
strength to the abode of Indra. Pratardana said to Indra 
“You yourself choose for me that boon which you think 
is most beneficial to man”, Indra replied “Know me only. 
This is what I think most beneficial to man. I am 
Prana, the intelUgcnt , SeK (Prajnatman). Meditate 
on me as life, as immortality” III-2. That Prana is, 
indeed the intelligent Self, bliss, undccaying, immortal” 

ra-8). 
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Here the doubt arises , whether the word Pranai 
denotes merely breath, the modification of air or the- 
God Indra, or the individual soul, or the highest- 
Brahman. 

The word JPrana’. in the passage refers to Brahman, 
because.it is described as the most conducive , to humani. 
welfare. Nothing is more conducive to human welfare 
than the knowledge of Brahman. Moreover Prana is- 
described as Prajnatma. The air which is non-intellir 
gent can clearly not be the iritelligfent Self. 

Those characteristic marks which are mentioned 
in the concluding passage viz ‘bliss’ (Ananda) un- 
decaying (Ajara) immortal (Amrita) can be , true only 
of Brahman. Further knowledge of Prana absolves , 
one from all sins. “He who knows me' thus, by- 
no deed of his is his life harmed, neither by matricide- 
hor by patricide" Kau. Up. III-l. 

All this can be properly understood only if the- 
Supreme Self or the highest Brahman is acknowledged' 
to be the subject matter of the passages, and not if the- 
vital air is substituted in its place. Hence the word! 
‘Prana’ denotes Brahman only. 

1 1.29 ^ 

Na Vakthuraathmopadesaadithi cJteth AdHyaathma 
sambandhabhumaahyasmin. 29 

H it be said that (Brahman is) not (denoted or 
referred in these piasshgeson account of the speaker’s^ 
instruction about himself; we reply not so, bebause- 
' there is abundance of reference to the Innfer Self in this- 
(chapter or Upanishad) 
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1 

Na : noti Vaktui of the speaker (Indta), Atma : of the 
Selfi Vpadesaath : on account of instruction, hhi ; thus, Cheth ; if, 
Adkyaattna samhandha bkuma t abundance of reference to the Inner 
Self, Hi s because, Asmin ; in this (Upanishad or chapter). 

An objection to Sutra 28 is refuted. 

: An objection is raised against the assertion that 
Prana denotes Brahman. The opponent or Purvapa- 
Itshin says “The word Prana docs not denote the 
Supreme Brahman, because the speaker Indra designates 
himself.” Indra speaks to Pratardana “Know me only. 
I am Prana, the intelligent Self.” How can the Prana 
which refers to a personality be Brahman to 
which the attribute of being a speaker cannot be 
ascribed. Jhe Sruti declares “Brahman is without 
speech, without mind" Bri. Up. 111-8-8, 

Further on, also Indra, the speaker glorifies himself 
“I slew the three-headed son of Tvashtri. I delivered 
•the Arunmukhas, the devotees to the wolves (Salavrika). 
I killed the people of Prahlada” and so on. Indra 
may be called Prana owing to his strength. Hence 
Prana does not denote Brahman. 

This objection is not valid because there are 
found abundant references to Brahman or the Inner 
Self in that chapter. They axe “Prana, the intelligent 
•Self, alone’ having laid hold of this body makes it 
rise up”. For as in a car the circumference of the 
wheel is set on the spokes and the spokes on the 
nave ; thus are these objects set on the subjects (the 
senses) ‘ and the subjects on the Prana. And that 
Prana indeed is the Self of Pragna, blessed (Ananda), 
nndecaying (Ajara) and immortal (Anttita). “He is 
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my Self, thus let it be known” - “This Self is Brahman,, 
Omniscient”. Bri. Up. II-5-19. 

Indra said to Pratardana “Worship me as Prana”. 
This can only refer to Brahman. For the worship of 
Brahman alone can give Mukti or the final' emancipa- 
tion which is most beneficial to man (Hitatama). It- 
is said of this Prana “For he (Prana) makes him, 
whom he wishes to lead out from these worlds, do 
a good deed”. This shows that the Prana is the great 
cause that makes every activity possible. This also- 
is consistent with Brahman and not with breath or 
Indra. Hence ‘Prana’ here denotes Brahman only. 

The chapter contains information regarding Brahman 
only owing to plenty of references to the Jnner Self, 
not regarding the self of some deity. 

But if Indra really meant to teach the worship of 
Brahman, why does he say ‘‘worship me". It is 
really misleading. To this the following Sutra gives 
the proper answer. 

L 1.30 

Saasthra drisMyaa thoopadeso Vaamadevavaih. 30 

The declaration (made by Indra about himself viz., 
that he is one with Brahman) is possible through 
intuition as attested by Sruti, as in the case of 
Vamadeva. 

Saasthra drUhtayaa s through insight based on scripture or as 
attested by Sruti, -Thu s but, Upadesa i instruction. 
Vaamadevavath : like that of Vamadeva, 

The objection, raised in Sutra 29 is ftarther refuted. 
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The word Thu (but) removes the doubt. Indra’s' 
describing himself as Prana is quite suitable as he- 
identifies himself with Brahman in that instruction to- 
Pratardana like the sage Vamadeva. 

• Sage Vamadeva realised Brahman arid said T was 
Manu and Surya which is in accordance with the 
passage “Whatever Deva knew Brahman became- 
That (Bri. Up. I-4-I0). Indra’s instruction also is- 
like that. Having realised«> Brahman by means of 
Rishi-like intuition Indra identifies himself in the' 
instruction with the Supreme Brahman and instructs 
Pratardana about the Highest Brahman by means 
of the words ‘Know me only’. 

Indra praises the knowledge of Brahman. There- 
fore it is not his own glorification when he says ‘I 
killed Tvastri’s son’ etc. The meaning of the passage- 
is ‘Although I do such cruel actions, yet not even, 
a hair of mine is harmed because I am one with 
Brahman. Therefore the life of any other person also 
who knows me thus is not harmed by any deed of 
his. Indra says in a subsequent passage ‘I am Prana, 
the intelligent Self’. Therefore the whole chapter, 
refers to Brahman only. 


I. 1.31 

rRIBTTflll 


Jivamukhvapraanalingdannethi oheth na upaasaathrv 
vidhyaath Aaarithathvaadiha thadyogaath 31 

If it be said that (Brahman is) not (meant) on. 
account of characteristic marks of the individual soul 
and the chief vital air (being mentioned) ; we say no*. 
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"because (such an interpretation) would enjoin three- 
iold meditation (Upasana), because Prana has been 
accepted elsewhere in the Sruti in the sense o£ 
Brahman) and because here also (words denoting 
Brahman) are'mentioned with reference to Prana. 

Jivamukhyapraanalingaath s On account of the characteristic 
marks of the individual soul and the chief vital air. Na ; not. 
Mi : thus. Cheth t if. Na : not. Vpaasana ; worship, meditation. 
Thraividhyaath : because of the three ways. Aasrithathvaath : on 
•account of Prana being accepted (elsewhere iu Sruti in the sense 
of Brahman.) Iha : in the Kausitaki passage. Thadyogaath ; 
because of its appropriateness ; as they have been applied ; 
because words denoting Brahman are mentioned with reference 
to Prana, 

But another objection is raised. What is the 
•necessity of this Adhikarana again, “meditation of 
Prana” and identifying Prana with Brahman, when in 
•the preceding Sutra, 1-1-23 it has been shown that 
Prana means Brahman ? 

To this we answer : this Adhikarana is not a 
•redundancy. In the Sutra 1-1-23, the doubt was only 
with regard to the meaning of the single word Prana. 
In this Adhikarana the doubt was not about the 
meaning of the word Prana, hut about the whole 
■passage, in which there are words, and marks- or 
indications that would have led a person meditating, to 
think that there also Jiva and breath meant to be 
meditated upon. To remove this doubt, it is declared 
that Brahman alone is the topic of discussion in this 
Kaushitaki Upanishad arid not Jiva or vital breath. 

Therefore this Adhikarana has been* separately 
.-stated by the author. 
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The Purvapakshin or the opponent holds that 
Trana does not denote Brahman, hut either the 
individual soul or the chief vital air or both. He 
says that the chapter mentions the characteristic 
marks of the individual soul on the one hand, and of 
the chief vital air on the other hand. 

The passage ‘One should know the speaker and 
not enquire into speech’ (Kau. Up. 3-4) mentions a 
characteristic mark of the individual soul. The passage 
“Prana, laying hold of his body, makes it rise up" Kau. 
Up. 3. 3. points to the chief vital air, because the 
chief attribute of the vital air is that it sustains 
the body. Then there is another passage Then Prana 
said to the organs : be not deceived. I alone dividing 
myself fivefbld support this body and keep it.’ Pra. 
Up. II-3. Then again you will find ‘What is Prana, 
that is Pragna, what is Pragna, that is Prana. 

This Sutra refutes such a view and says, that 
Brahman alone is referred to by ‘Prana’, because the 
above interpretation would involve a threefold Upasana 
viz. of the individual soul, of the chief vital air, and 
of Brahman. Which is certainly against the accepted 
rules of interpretation of the scriptures. It is inappro- 
priate to assume that a single sentence enjoin three 
kinds of worship or meditation. 

Further in the beginning we have ‘know me only’ 
followed by T am Prana, intelligent Self, meditate 
on me as life, as immortality’ and in the end again we 
read “And that Prana indeed is the intelligent Self, 
blessed (Ananda) undecaying (Ajara) and immortal 
' (Amritam). The beginning and the concluding part 

6 
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are thus seen to be similar. Therefore we must con~ 
dude that they refer to one and the same subject 
and that the same subject-matter is kept up. 
throughout. 

Therefore ‘Prana’ must denote Brahman only,, 
In the case of other passages where characteristic 
marks of Brahman are mentioned the word ‘Prana’ is. 
taken in the sense of Brahman. It is a settled conclusion, 
that Brahman is the topic or subject matter of the 
whole chapter. 

Thus ends the first Pada (section I) of the first 
Adhyaya (Chapter I) of the Brahma Sutras: or the 
Vedanta Philosophy. 



CHAPTER I 
Section 2 

INTRODUCTION 

In the first Pada or section Brahman has been 
shown to be the cause of the origin, sustenance and 
dissolution of the whole universe. It has been taught 
that the Supreme Brahman should be enquired into. 
Certain attributes such as eternity, omniscience, 
all-pervadingness, the self of all and so on have been 
declared of the Brahman. 

In the latter part of section I certain terms in the 
Sruti such as Anandamaya, Jyothi, Prana, Akasa etc 
used in a different sense have been shown through 
reasoning to refer to Brahman. Certain passages of 
the scriptures about whose sense doubts are entertained! 
which contain clear characteristics of Brahmair 
(Spashta Brahma Linga) have been shown to refer 
to Brahman. 

Now in this and the next section some more 
passages of doubtful import wherein the characteristic 
marks of Brahman are not so apparent (Aspashta 
Brahmalinga) are taken up for discussion. Doubts 
may arise as to the exact meaning of certain expressions 
of Sruti, whether they indicate Brahman or something, 
else. Those expressions are taken up for discusdon 
in this and the next sections. 

In the second and third Padas will be shown that 
certain other words and sentences in which there is 
only obscure or indistinct indication of Brahman apply 
also to Brahman as in those of the first Pada. 
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Doubts may arise as to the exact meaning of certain 
expressions of Sruti, whether they indicate Brahman 
or something else. These expressions are taken up 
for discussion in this and the next sections. 

It is proved in this section that the different 
expressions used in different Srutis for Divine contem- 
plation indicate the same Infinite Brahman. 

In the Sandilya Vidya of the Chhandogya Upanishad 
it is said that as the form and the character of a 
person in his next life are determined by his desires 
and thoughts of the present one, he should constantly 
desire for and meditate upon Brahman who is perfect, 
who is Sat-Chit-Ananda, who is immortal, who is 
Self-luminous who is eternal, pure, birthless, deathless 
Infinite etc, so that he may become identical with Him. 

Adhilcarana—1 (Sutras 1 to 8) shows that the being 
which consists of mind, whose body is breath etc., 
mentioned in Chhandogya Upanishad III-14 is not the 
individual Soul, but Brahman. 

Adhikarana — II (Sutras 9 & 10) decides that he to 
■whom the Brahmanas and Kshatriyas are but food 
(Kath. Up. 1-2-25) is the Supreme Self or Brahman. 

Ill (Sutras li & 12) shows that the 
two which entered into, the' c^ye (Kath. Up. 1-3-1) 
are Brahman and the individual Soul.- , , . 

Adhikarana—W (Sutras T3 to 17) . state that the 
person within the eye mentioned in Chh. Up. IV-15-1 
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indicates neither a reflected image nor any individual 
soul, but Brahman. 

Adhikarana — V (Sutras 18 to 20) Show that the 
Inner Ruler within (Antaryami) described in the 
Btihadaranyaka Upanishad 111-7.3 as pervading and 
guiding the five elements (earth, water, fire, air, ether)' 
and also heaven. Sun, Moon, stars etc-, is no other 
than Brahman. 

Adliikaraim — VI (Sutras 21 to 23) proves that 
which cannot be seen etc mentioned in MundaRa 
Upanishad 1-1-3 is Brahman. 

Adhikarana — VII (Sutras 24 to 32) shows that the 
Atman Vaisvanara of Chhandogya Upanishad V-11-6 
is Brahman. ’ 

The opinions of different sages namely Jaimini, 
Asmarathya and Badari have also been given here to< 
show that the Infinite Brahman is sometimes conceived 
as finite and as possessing head, trunk feet, and other 
limbs' and organs in order to facilitate divine 
contemplation according to the capacity of the 
meditator. 
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Sai’vatlira Prasiddhyadhfkarana : Topic (Adhikarana) 1« 

The Ma nomay a is Brahman 
(Sutras 1 — 8) 

L 2.1. 

Sarvathra Prasiddhopadesaath 32 

(That which consists of the mind ‘Manomaya’ is 
Brahman) because there is taught (in this text) (that 
Brahman which is) well-known (as the cause of the 
world) in the Upanishads. 

! everywhere,, m every Vedantic passage i. e„ in all 
Upanishads, Prasiddha : the well-known. Vpaeksaath i because 
of the teaching 

Sruti declares, “All this indeed is Brahman, emanating 
drom Him living and moving in Him, and ultimately 
dissolving in Him ; thus knowing let a man meditate 
with a calm mind. A man in his present life is the 
outcome of his previous thoughts and desires. He 
Becomes that in after-life • what he now resolves 
to he. Therefore he should ra'editate on Brahman 
who is ideally perfect, who functions through 
his very life-energy and who is all-light. He who 
consists of the mind, whose body is Prana (the subtle 
Body) etc. , Chh. Up. 111-14. 

Now a doubt arises whether what is pointed out as 
the object of meditation by means of attributes such 
as consisting of mind etc., is the individual soul or the 
Supreme Brahman. 
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• The Purvapakshin or the opponent says : the 
passage refers to the individual soul only. Why ? 
because the embodied Self only is connected with the 
mind. This is a well-known fact, while the Supreme 
Brahman is not. It is said in the Mundaka Upanishad 
11-1-2 ‘He is without breath, without mind, pure.’ 

The passage does not aim at enjoining meditation 
on Brahman. It aims only at enjoining calmness of 
mind. The other attributes also subsequently stated 
in the text “He to whom all works, all desires belong” 
refer to the individual soul. The Srutis declare “He 
is my Self within the heart, smaller than a corn of 
rice, smaller than a corn of barley.” This refers to 
fhe individual soul which has the size of the point of a 
goad, but not to the infinite or unlimited Brahman. 

We reply ; The Supreme Brahman only is what 
js to be meditated upon as distinguished by the 
attributes of consisting of mind and so on. Because 
the text begins with “All this indeed is Brahman.” 
That Brahman which is considered as the cause of 
ithe world in all scriptural passages is taught here also 
in the formula “Thajjalan.” As the beginning refers 
to Brahman, the later passage where “He who consists 
of the mind” (Manomaya) occurs, should also refer 
to Brahman as distinguished by certain qualities. Thus 
we avoid the fault of dropping the subject-matter under 
discussion and unnecessarily introducing a fresh topic. 
Further the text speaks of Upasana, meditation. 
Therefore it is but proper that Brahman which is 
described in all other passages as an object of meditation, 
.is also taught here and not the individual soul. The 
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individual soul is not spoken of anywhere as an object 
of meditation or Upasana. 

Moreover you can attain serenity by meditating on 
Brahman which is an embodiment of peace. Manomaya 
refers to Brahman in Mundaka Upanishad II-2-7, 
Tait. Up. 1-6-1, Kath. Up. VII-9. The well-known 
Manomaya applied in all the above passages to Brahman 
is referred to here in the Chhandogya also. Therefore 
Manomaya refers to the Supreme Brahman only. 

1.2.2. 

VivakshitliaowiopapaththescJia. 88' 

Moreover the qualities desired to be expressed 
are possible (in Brahman : therefore the passage 
refers to Brahman). 

Vivakihiiha : desired to be expressed. Gwa \ qualities. 
Upapaththe because ot the reatonableness, for the justification,, 
Cha : and, moreover. 

An argument in support of Sutra 1 is adduced. And' 
because the attributes, sought to be applied by the 
Sruti quoted above, justly belong to Brahman, it must 
he admitted that the passage refers to Brahman. 

He who consists of the mind, whose body is Prana 
(the subtle body) whose form is light, resolve is 
true, whose nature is like that of ether (Omnipresent 
and invisible) from whom proceed all actions, all 
actions, all desires, all scents, all tastes ; who ia 
All-embracing, who is voiceless and unattached Chh. 
Up. III-14-2. These attributes mentioned in this text 
as topics of meditation are possible in Brahman only. 
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The qualities of having true desires (Sat Kama)* 
and true purposes (Sat Sankalpa) are attributed to the- 
Supreme Self in another passage viz. ‘The Self which 
is free from sin etc’ Chh. Up. VIII-7-1. “He whose- 
Self is the ether" is possible as Brahman which as the 
cause of the entire universe is the Self of everything is 
also the Self of the ether. Thus the qualities here 
intimated as topics of meditation agree with the 
nature of Brahman. 

Hence, as the qualities mentioned are possible in 
Brahman, we conclude that the Supreme Brahman alone 
is represented as the object of meditation. 

1.2.3 II 

AnupnjiaththeUhu iia sncrce.rah 34, 

On the other hand, as (those qualities) are not 
possible (in it) the embodied (soul is) not (denoted by 
Manomaya etc.) 

Anurapatrtt/ieft : not being justifiable, because of the impossibi- 
lity, because of the unreasonablenes:,, because they are not 
appropriate, Thu : but on the other hand, Na ; not. Saareerah t 
the embodied, the Jtva or the individual soul. 

Such qualities cannot apply to the individual soul. 
The argument in support of the Sutra is continued. The 
preceding Sutra has stated that the qualities mentioned 
are possible in Brahman. The present Sutra declares 
that they are not possible in the Jiva or the embodied 
Soul. Brahman only is endowed with the qualities of 
‘consisting of mind or Manomaya, and so on’ but not 
the embodied Self, 
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Because the qualities such as , ‘He whose purposes 
are true, whose Self is the ether, who is speechless, 
who is not disturbed, who is greater than the earth’ 
■cannot be ascribed to the individual soul. The term 
■“Sarira’ or embodied means ‘dwelling’ in a body.” 

If the opponent says ‘The Lord also dwells in the 
body’ we reply ; true, he does abide in the body, but 
mot in the body alone ; because Sruti declares ‘The 
Lord is greater than the earth, greater than the heaven. 
Omnipresent like the ether, etefnal.’ On the contrary 
the individual soul resides in the body only. 

The Jiva is like a glow-worm before the effulgence 
•of the Brahman who is like a Sun when compared with 
it. The superior qualities described in «the text are 
not certainly possible in Jiva. 

The All-pervading is not the embodied Self or the 
individual Soul, as it is quite impossible to predicate 
Omnipresence of Him. It is impossible and against 
iact and reason also that one and the same individual 
■could be in all the bodies at the same time. 

L 2.4. II 

Karmakarthruvyapadesaaoheha 85 

Because of the declaration of the attainer and the 
object attained. (‘He who consists of the mind 
<Manomaya) refers to Brahman and not to the 
individual soul. 

Karma : object, Kanru : agent, Vyapadesaath t because of the 
declaration or mention, Cha ; and. 
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An argument in support of Sutra 3 is adduced. 

A separate distinction is drawn between the 
•object of activity and of the agent. Therefore the 
-attributes of ‘consisting of mind’ (Manomaya) 
cannot belong to the embodied Self. The text says 
“When I shall have departed from hence I shall obtain 
'him" Chh. Up. III-14-4. Here the word ‘Him’ refers 
'to that which is the topic of discussion. “Who consists 
of the mind, the object of meditation’ viz., as some- 
'thing to be obtained ; while the words ‘I shall obtain’ 
Tepreserit the meditating individual soul as the agent 
i. e., the obtainer. 

We must not assume that one and the same thing is 
spoken of as the attainer (agent) and the object attained 
at the same time. The attainer and the attained cannot 
be the same. The object meditated upon is different 
from the person who meditates, the individual soul 
referred to in the above text by the pronoun T. 

Thus for the above reason also, that which is 
■characterised by the attributes consisting of mind 
‘Manomaya’ and so on, cannot be the individual 
soul. 

I. 2.5 

Habdavisheshaath 36 

^Because of the difference of words. 

Sabda : word, Viseshaath : because of difference 

The argument in favour of Sutra 1 is continued. 
That which possesses the attributes of “consisting of 
mind" and so on cannot be the individual soul, because 
rthere is a difference of words. 
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In the Satapatha Bralitnana the same idea is ex- 
pressed in similar words “As is a grain of rice, or a 
grain of barley, or a canary seed or the kernel of a canary 
seed” so is that golden person in the Self. (X. 6-3.2) 
Here one word i. e. the locative "in the Self” denotes 
the individual soul or the embodied Self, and a 
different word, viz. the nominative ‘person’ denotes 
the Self distinguished by the attributes of consisting 
of mind etc. 

We, therefore, conclude that the two are different 
and that the individual Self is not referred to in the text 
under discussion. 

!• 2 6 11 

t 

Smrithesoha 37 

From the Smriti also (we know the embodied 
Self or the individual soul is differeirt from the one. 
referred to in the text imder discussion). 

Smntheh ; from the Smriti, Cha ; and, also. 

The argument in support of Sutra 1 is continued. 

It is so declared also in the Smriti (Bhagavad 
Gita). From Smriti also it is evident that the indivi- 
dual soul is markedly different from the subject 
matter of the text under discussion. Smriti also- 
declares the difference of the individual soul and the 
Supreme Soul “The Lord dwelleth in the hearts of 
all beings, O Arjuna, by His illusive power, causing , 
all beings to revolve, as though mounted on a potter’s 
wheel CXVIII-61). 
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The difference is only imaginary and not real. 
The difference exists only so long as Avidya or ig- 
norance lasts and the significance of the Mahavafeya 
■or great sentence of the Upanishads Tat Twam Asi’ 
(Thou art That) has not been realised. As soon 
as you grasp the truth that there is only one universal 
Self, there is an end to Samsara or phenomenal life 
with its distinction of bondage, final emancipation 
and the like. 

I. 2.7 

II 

ArbhalcauJcasthvaath thadvyapadesaacheh net hi cheth na 
nich^ayyathvaadevam vyomavachcha 83 

If it be said that (the passage does) not (refer to 
Brahman) on account of the smallness of the adode 
(mentioned i. e. the heart), and also on account of 
the denotation of that (i. e. of minuteness) we say. 
No ; because (Brahman) has thus to be meditated 
and because the case is similar to that of ether. 

Aibhahauhauhvaath ■ because oc the smallness of the abode, 
Thadvjiapadesaath ; betaute of the oescriptU'D or denotation as 
such i. e minuteness, Cha : and also, Na : not, Ithi : not so. Cheth : 
if Na ; not. Nichaayyathvuath : because of meottation (m the 
heart) Evam : thus, so Vyumavaih : like the ether, Cha : and 

An objection to Sutra 1 is raised and refuted. 

Now- an objection is raised, that the Manomaya of 
the Chhandogya Upanishad cannot be Brahman, but is 
Jiva, because the description there is more applicable 
■to an individual .soul than to Brahman. The text says 



94 


BRAHMA SUTRAS 


"He is my Self within the heart, smaller than a corm 
of rice, smaller than a mustard seed” Chh. Up. 111-14-3. 
This shows that the Manomaya occupies very little 
space, in fact it is atomic and so cannot be Brahman. 

This Sutra refutes it. Though a man is the King of 
the whole earth, he could at the same time be 
called the King of Ayodhya as well. The Infinite 
is called the atomic because He can be realised in the 
minute space of the chamber of the heart, just as Lord 
Vishnu can be realised in the sacred stone called Sali- 
grama. Although present everywhere, the Lord is- 
pleased when meditated upon as abiding in the heart. 
The case is similar to that of the ether in the eye of 
the needle. The ether, though all-pervading, is spoken, 
of as limited and minute, with reference" to its con- 
nection with the eye of the needle. So it is said of 
Brahman also. 

The attributes of limitation of abode and of 
minuteness are ascribed to Brahman only for the con- 
venience of conception and meditation, because it is- 
difficult to meditate on the all-pervading, infinite 
Brahman. This will certainly not go against His 
Omnipresence. These limitations are simply imagined 
in Brahman. They are not at all real. 

In the very passage Brahman is declared to be 
infinite like space, and all-pervading like ether ‘Greater 
than the earth, greater than the sky, greater than 
heaven, greater than all these worlds. Though Brah- 
man is all-pervading, yet He becomes Atomic at once 
through His mysterious inconceivable power to please 
His devotees He appears simultaneously everywhere* 
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wherever His devotees are. This simultaneous appea- 
rance of the atomic Brahman everywhere establishes 
His all-pervadingness even in His manifested form. 
Gopis saw Lord Krishna everywhere. 

.The opponent says : If Brahman has His abode in 
the heart, which heart-abode is a different .one in 
each body, it would follow, that He is attended by 
all the imperfections which attach to beings having 
different abodes, such as parrots shut up in different 
cages viz., want of unity being made up of parts, 
non-permanency, etc. He would be subject to ex- 
periences originating from connection with bodies. To 
this the author gives a suitable reply in the follow- 
ing Sutra. 

• 

I. 2.8 

Sambhogapraapthirithi cheth na vaiseshyaath 89< 

If it be said that (being connected with the hearts- 
of all individual souls to Its (Brahman’s) omnipresence, 
it would also have experience (of pleasure and pain)‘ 
(we say) not so, on account of the difference in the^ 
nature (of the two), 

Sambhogapraapthi : That it has experience of pleasure and pain, 
Ithi : thus. Cheth ; if, Na : not. Vaiseshyaath : because of the 
difference in naturB, 

Another objection is raised and refuted here. 

The word ‘Sambhoga’ denotes mutual experience 
or common experience. The force of ‘Sam’ in ‘Sambhoga’' 
is that of Saha. The . mere dwelling within a body 
is not a cause always of experiencing the pleasures. 
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' or pains connected with that body. The experience 
is subject to the influence of the good and evil 
, actions. Brahma has no such Karma. He is action- 
less (Niskriya, Akarta). In the Gita the Lord says 
■ “The Karmas do not touch me and I have no attach- 
.ment to the fruit of Karmas — Namam Karmani 
limpanti na ms Karmaphale spriha”. 

There is no equality in experience between Brah- 
;man and the individual Soul ; because Brahman is 
all-pervading, of little power and absolutely 
. dependent, 

Though Brahman is all-pervading and connected 
with hearts of all individual souls and is also intelligent 
’ like them, He is not subject to pleasure and pain. 
Because the individual Soul is an agenn He is the 
doer of good and bad actions. Therfore he experiences 
pleasure and pain ; Brahman is not the doer. He is 
the eternal Satchitananda. He is free from all evil. 

The opponent says : The individual soul is in 
essence identical with Brahman. Therefore Brahman 
is also subject to the pleasure and pain experienced 
by the Jiva or the individual soul. This is a foolish 
argument. This is a fallacy. In reality there is 
neither the individual soul nor pleasure and pain. 
Pleasure and pain are mental creations only. When 
the individual soul is under the influence of ignorance 
or Avidya he foolishly thinks that he is subject to 
pleasure and pain. 

Proximity will not cause the clinging of pain and 
pleasure to Brahman. When something in space is 
affected by fire the space itself cannot be affected by 
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■fire. Is ether blue because boys call it so ? Not 
even the slightest trace of experience of pleasure 
and pain can be attributed to Brahman. 

Sxuti declares “Two birds are living together as 
friends on the same tree i. e. body. One of them i. e. the 
individual soul, eats the tasteful fruit i. e. enjoys the fruit 
■of his actions : and the other i. e. the supreme soul 
witnesses without eating anything i- o- without 
eating anything i, e. without partaking of fruit" 
Mundakopanishad III-l-l. 

Sutras 1 to 8 have established that the subject of 
■discussion in the quoted portion of the Chhandogya 
Upanishad Chapter III-14 is Brahman and not the 
individual soul. 

Aththradhikaranam : Topic (Adhikarana) 2 

The eater is Brahman 
Sutras 9-10 

>1.2.9 

Aththaa charaacharagrahanaath. 40 

The eater (is Brahman), because both the movable 
and immovable (i. e. the whole world) is taken (as 
'ihis food). 

Aththaa * the eater. Charaachara pahanaath : because the 
movable and immovable (i. e the -whole universe) is taken (as 
his food). 

A passage from the Kathopanishad is now taken up 
for discussion. We read in Kathopanishad 1. 2. 25 
■’Who then knows where He is, to whom the Brahmanas 
7 
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and Kshatriyas are (as it were) but food, and 
death itself a condiment ? This text shows by means, 
of the words ‘food’ and ‘condiment that there is. 
^ome eater. 

Who is this eater ? Is it the fire referred to in; 
as eater : “Soma indeed is food, and fire eater" Bri. 
Up. 1-4-6 , or is it individual soul referred to as. 
eater “One of them eats the sweet fruit” Mu. 
Up. III-l-l. or the Supreme Self ? 

Wc reply that the eater must be the Supreme- 
Self because it is mentioned what is movable and 
what is immovable. The entire universe 'is reabsorbed 
in Brahman. All things movable and immovable 
are here to be taken as constituting the food of Brah- 
man while Death itself is the condiment. The eater 
of the whole world, the consumer of all these things, 
in their totality can be Brahman alone and none else. 

The Brahmanas and the Kshatriyas are mentioned, 
as mere examples as they are foremost of created 
beings and as they hold a pre-eminent position. The 
words are merely illustrative. 

The whole universe sprinkled over by Death is. 
referred to here as the food. Condiment. is a thing, 
which renders other things more palatable and causes, 
other things to be eaten with great relish. There- 
fore that the Death itself is consumed, * being a 
condiment as it were, it makes other things palatable. 
Therefore the Eater of the entire world made pala- 
table by Death, can mean only Brahman in His aspect: 
of Destroyer. He withdraws the whole universe 
within Himself at the time of Praiaya or dissolution,. 
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Therefore the Supreme Self must he takej> here as. 
the Eater. 

The opponent says : Brahman cannot be an eater. 
The Sruti declares “The other looks on without 
eating” We say that this has no validity- The 
passage aims at denying the fruition of the results of 
works. It is not meant to deny the re-absorption' of 
the world into Brahman ; because it is well-establish- 
ed by all the Vedanta-texts that Brahman is the 
cause of the creation, sustenance and re-absorption of 
the word. Therefore the eater can here be. Brahman 
only. 

I. 2.10 n 

Prakaranaachcha 41 

And on account of the context also the (the 
eater is Brahman) 

Prakaranaath : From the context. Cha i also, and. 

An argument in support of Sutra 9 is given. 

Brahman is the subject of the discussion. In the 
beginning Nachiketas asks Yama : “Tell me of that 
which is above good and evil, which is beyond cause 
and effect and which is other than the past and 
future” Kath. Up. 1-2-14. Yama replies, “I will tell 
you in brief. It is OM" Kath. Up, 1-2-15. This Atman 
is neither bom nor does it die” Kath. Up. 1-2-18. He 
finally includes ‘of whom the Brahmana and the 
Kshatriya classes ate as it were, food and death ,itself 
a condiment or pickle, how can one thus know where 
that Atman is ?” 



100 


brahma SUTRAS 


All this obiously shows that Brahman is the 
general topic. To adhere to the general topic is the 
proper proceeding. Hence the Eater is Brahman. 
Further the clause “Who then knows where 
he is” shows that realisation is very difficult. This 
again points to the Supreme Self. 

The force of the word Cha ‘and’ in the Sutra is to 
indicate that the Smriti is also to the same effect, as 
says the Gita, 

“Thou art the eater of the worlds, of all that 
moves and stands ; worthier of reverence than the 
Guru’s Self, there is none like to thee” 

Guhaapravishtaadhikaranam : Topic (Adliikarana) 3. 

The dwellers in the cave of the heart are the 
individual Soul and Brahman. 

(Sutras 11-12) 

3 . 2.11 ^ 

Guhaam pravishthaavaathmaanau thaddarsanaaih 42 

The two who have entered into the cavity (of the 
(heart) are indeed the individual soul and the Supreme 
Soul, because it is so seen, 

Guhaam : in the cavity (of the heart) Prmishtau ; the two who 
have entered. Aamaanaui are the two selves (individual soul 
.and the Supreme Soul) Hi: indeed, because. Thaddarsanaaih i 
because it is so seen. 

Another passage of the Kathopanishad is taken up 
■for discussion. In the same Kathopanishad I. 3-1 we 
stead, “Having entered the cavity of the heart, the 
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two enjoy the reward erf their works, in the body. 
Those who know Brahman call them shade and light ; 
likewise those householders who perform the Trina- 
chiketa sacrifice”. 

_ The doubt arises here whether the couple referred 
to are the individual soul and Brahman or the 
individual soul and Buddhi (intellect). 

In the passage under discussion, the couple referred 
to are the individual Soul and the Supreme Self, for 
these two, Being both intelligent seifs, are of the 
same nature. We see that in ordinary life also when- 
ever a number is mentioned, beings of the same 
class are understood to be meant. When a hull is 
brought to us, we Sigiy ‘bring another. Look out for a 
second’. It means another bull, not a horse or a man. 
So if with an intelligent Self, the individual Soul, 
another is said to enter the cavity of the heart it 
must refer to another of the same class i. c. to 
another intelligent being and not to the intellect 
(Buddhi) which is insentient. 

Sruti and Smriti speak of the Supreme Self as 
placed in the cave. We read in Kathopanishad I, 2-12 
“The ancient who is hidden in the cave, who dwells in 
the abyss”. We also find in Taittiriya Upanishad II-l 
“He who knows him hidden in the cave, in the highest 
ether” and “search for the self who entered into the 
cave”, A special abode for the all-pervading Brahman 
is given for the purpose of conception and meditation. 
This is not contrary to reason. 

Sometimes the characteristics of one in a group 
are indirectiy applied to the whole group as when 
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we say “The men with an umbrella” where only one 
lias an umbrella and not the whole group. Similarly 
■here also, though it is only one who is enjoying the 
I'ruits of actions both are spoken of as eating the 
jfcuits. 

The word 'Pibaniau' is in the dual number meaning 
'Ithe two drink’ while as a matter of fact, the Jiva only 
idrinks the fruit of his works and not the Supreme 
'S6lf. We may explain the passage by saying that 
while the individual soul drinks, the supreme Self also 
is said to drink because he makes the soul to drink. 
The individual soul is the direct a^ent, the Supreme 
Self is the causal agent that is to say the individual 
Self directly drinks while the Supreme Self causes the 
individual soul to drink. 

The phrases ‘shade’ and ‘light’ show the difference 
between the Infinite Knowledge of the Supreme Self 
and the finite knowledge of the Jiva or that the Jiva 
is bound down to the chain of Samsara, while the 
Supreme Self is above Samsara. 

We, therefore, understand by the two ‘entered into 
the cave’ the individual Soul and the Supreme 
Self. 

Another reason for this interpretation is given in 
the following Sutra. 

I. 2.12 ii 

Viaeahanaaoheha 48 

■ And on account of the distinctive qualities (of the 
two mentioned in subsequent texts). 
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Viseshanaath : on account of distinctive qualities. Cha i and. 

An argument in support of Sutra 11 is given. 

This is clear also from the description in other 
portions of the same scripture viz. Kathopanishad. 

' Further the distinctive qualities mentioned in the 
text agree only with the individual soul and the 
Supreme Soul. Because in a subsequent passage (1-3-3) 
the characteristics of the two that have entered the 
cavity of the heart are given. They indicate that the 
two are the individual soul and Brahman. “Know 
that the Self to be the charioteer, the body to be the 
■chariot”. The individual soul is represented as a 
charioteer driving on through the transmigratory exis- 
tence and final emancipation. Further it is said “He 
■attains the end of his journey, that highest place of 
Vishnu” Kath. Up. 1-3-9. Here it is represented that 
the Supreme Self is the goal of the driver’s course. 
The two are mentioned here as the attainer and the 
■goal attained i. e. the individual soul or Jiva and the 
Supreme Soul or Brahman. 

In a preceding passage also 1-2-12 it is said “The 
wise, who by means of meditation on his Self, recog- 
nises the Ancient who is difficult to be seen, who 
has entered into the dark, who is hidden in the cave 
■of the heart, who abides in, the abyss as God, he 
indeed leaves joy and sorrow far behind". Here the 
two are spoken of as the meditator and the object of 
meditation. 

Moreover the Supreme Self is the general topic, 
it is therefore obvious that the passage under 
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discussion refers to the individual soul and (he 
Supreme Self. 

Antharadhlkaranam : Topic (Adhikarana) 4 

The person toUhin the eye is Brahman. 

(Sutras 13-17) 

L2.13. 

Anihara Upapaththeh 44 

The person within (the eye) (is Brahman) on 
account of (the attributes mentioned therein) being 
appropriate (only to Brahman) 

Anthata : inside (the eye), the hemf! within the e3»e. Upapatlitkek s 
On account o£ the appropriateness of (attributes). 

The being within the eye is Brahman, because it is, 
reasonable to constcue the passage as applying to the 
Supreme Self than to anything else. 

The form of worship in another part of Chhandogya 
Upanishad Ch. IV 15-1 taking the bemg within the 
eyes as the Supreme Self is taken up as the subject for 
discussion. 

In Chhandogya Upanishad Ch. IV-15-1 we read, 
“This person that is seen in the eye is the Self, This, 
is Immortal and fearless, this is Brahman". The 
doubt here arises whether this passage refer to the 
reflected Self which resides in the eye, or to the in- 
dividual Soul or to the Self of some deity which 
presides over the organ of sight or to the Supreme 
Self. 
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The Sutra says that the person in the eye is Brahman 
only, because the attributes ‘Immortal’ ‘fearless’ etc.,, 
mentioned here accord with the nature of the Supreme 
Self only. 

The attributes ‘being untouched by sin’ being 
‘Samyadvama’ etc., are applicable to the Supreme Self 
only. The attributes of being ‘Vamani’ or the leader 
of all and ‘Bhamani’ the All-effulgent, applied to the 
person in the eye are appropriate in the case of Brah- 
man also. 

Therefore on account of agreement, the person 
within the eye is the Supreme Self or Brahman 
only. 

I. 2.14. II 

StMianaadivyapadesaachoha. 43 

And on account of the statement of place and so om 

Sthhaanaadi : the place and the rest. Vyapadesaath : On 
account of the statement. Cha : and. 

An argument in support of Sutra 13 is given. 

In other Srutis location etc., i. e., abode, name and 
form are attributed to Brahman Himself to facilitate 
meditation. But how can the all-pervading Brahman 
be in a limited space like the eye ? Definite abode 
like the cavity of the heart, the eye, the earth, disc 
of the sun etc, ' is given to the ’all-pervading 
Brahman for the purpose of meditation (Upasana), 
just as Saligram is prescribed for meditation on 
Vishnu. This is not contrary to reason. 
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The phrase ‘and so on’ which forms part of the 
Sutra shows that not only abode is assigned to 
Brahman but also such things as name and form not 
■appropriate to Brahman which Is devoid of name and 
form are ascribed to It for the sake of meditation, 
as Brahman without qualities cannot be an object 
<of meditation. Vide Chh. Up. 1. 6. 6-7. "His name 
is ‘Ut’, He with the golden beard.” 

1. 2.15. t| 


Sukhavisishtaabhidhaatiaadeva cha. 46 

And on account of the passage referring to that 
■which is distinguished by bliss (i. e. Brahnjan). 

SufeAa : bliss Visishta • qualified by. Abhidhaanaath t because 
of the description. Uva : alone. Cha ; and. 

The argument in support of Sutra 13 is continued. 

And because the text refers to the Supreme Self 
’Only and not to Jiva who is miscraWe. 

The same Brahman which is spoken of as charac- 
terised by bliss in the beginning of the chapter in 
■the clauses "Breath is Brahman,” “ffa is Brahman" "Eha 
is Brahman" we must suppose It to ‘be referred to in the 
present passage also, as it is proper to stick to the subject 
matter under discussion. 

The fires taught to Upakosola about Brahman 
“Breath is Brahman, bliss is Brahman, the ether is 
Brahman” Chh. Up, IV-10-5. This same Brahman is 
iurther elucidated by his teacher as "the being in 
the eye”. 
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On hearing the speech of the fires viz., “Breath is 
©rahman, Ka is Brahman, Kka is Brahman” Upakosala 
isays “I understand that breath is Brahman, but I do 
not understand that Ka or Kha is Brahman". Therefore 
the fires reply “What is Ka is Kha. What is Kha 
is Ka”. 

The word Ka in ordinary language denotes sensual 
(pleasure. If the word , Kha were not used to qualify 
the sense of Ka one would think that ordinary worldly 
pleasure was meant. But as the two words Ka and 
Kha occur together and qualify each other, they 
indicate Brahman whose Self is Bliss. Therefore the 
reference is to Supreme Bliss and such a description can 
apply only to Brahman. 

If the weftrd Brahman in the clause “Ka is Brahman” 
were not added and if the sentence would run “Ka, Kha 
is Brahman” the word Ka would be only an adjective 
and thus pleasure as being a mere quality cannot be 
a subject of meditation, To prevent this, both words 
Ka as well as Kha are joined with the word Brahman. 
“Ka is Brahman. Kha is Brahman”. Qualities as well 
ias persons having those qualities could be objects of 
meditation. ’ 

I. 2.16. 11 

Sruthopaniahathkagathyabhidhaanaachdha 47 

And on account of the statement of the way . of 
5iim who hajs known the Truth of the Upanishads. 

Srvtha : heard. Upanithatka ; Upanishad. Gathi i way. 

: because of the statement. Cha t and. 
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The argument in support of Sutra 13 is continued. 

The person in the eye is the Supreme Self for the 
following reason also. From Sruti we know of the 
way of the knower of Brahman. He travels after death 
through the Devayana path or the path of' the Gods. 
That way is described in Pra. Up. I- 10. “Those who' 
have sought the Self by penance, abstinence, faith and 
knowledge attain the Sun by the Northern Path or 
the path of Devayana. From thence they do not 
return. This is the immortal abode, free from fear, 
and the highest.” 

The knower of the “person in the eye" also goes by 
this path after death. From this description of the 
way which is known to be the way of him who 
knows Brahman it is quite clear that the person within 
the eye is Brahman. 

The following Sutra shows that it is not possible 
for the above text to mean either the rcBected Self 
or the Jiva or the deity in the Sun. 

I. 2.17 it 

AnavasihhUherasatnbhavaaohoha netharah 4B 

(The person within the eye is the Supreme Self) 
and not any other (i.e. the individual soul etc) as these- 
do not exist always ; and on account of the impossibility 
(of the qualities of the person in the eye being ascribed’ 
to any of these). 

Anavaithhithek s Not existing always. AsamhhaVMth t on account 
of the impossibility, CAa : and, Na s not, IthaTah t any other. 

The argument in support of Sutra 13 is continued. 
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The reflected Self does not permanently abide in 
the eye. When some person comes near the eye 
the reflection of that person is seen in the eye. When 
he moves away the reflection disappears. 

. Surely you do not propose to have some one near 
the eye at the time of meditation so that yqa may 
meditate on the image in the eye. Such a fleeting 
image cannot be the object of meditation. The 
individual soul is not meant by the passage, because he 
is subject to ignorance, desire and action, he has no 
perfection. Hence he cannot be the object of 
meditation. The qualities like immortality, fearlessness, 
immanence, eternity, perfection etc., cannot be 
appropriately attributed to the reflected Self or the 
individual soul or the deity in the sun. Therefore no 
other self save the Supreme Self is here spoken of as 
the person in the eye. The person in the eye (Akshi 
furusha) must be viewed as the Supreme Self only. 

'Antharyaamyadhikaranam : Topic (Adhikarana) 5. 

The internal ruler is Brahman 
(Sutras 18-20) 

1.2.18 

Antharyaamyadhidaivaadishu t haddharmavya- 

padesaath 49 

The internal ruler over the gods and so on (is 
Brahman) because the attributes of that (Brahman) 
are mentioned. 
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Anthafyaatni : the ruler within. Adhidaivaadishu : in the gods- 
etc. Thath ! His. Dhartna ! attributes. Vyapadesaath : because 
of the statement. 

A passage from, the Brihadaranyaka Upaniskad is. 
now taken up for discussion. In Bri. Up. in“7rl 
we read "He who within rules this world and the other 
World and all beings” and later on “He who dwells in. 
the earth and within the earth, whom the earth does 
not know, whose body the earth is, who rules the earth ■ 
from within, he is thy Self, the ruler within, the 
immortal" etc,, 111-7-3. 

Here a doubt arises whether the Inner Ruler 
(Antaryamin) denotes the individual soul or some 
Yogin endowed with extra-ordinary powers such as. 
for instance, the power of making his body subtle or 
the presiding deity or Pradhana or Brahman (the 
Highest Self). 

The Purvapakshin or the opponent says ; Soipae 
god presiding over the earth and so on must be the- 
Antaryamin. He only. is capable of ruling the earth 
as he is endowed with the organs of action. Rulership- 
can rightly be ascribed to him only. Or else the 
ruler may be some Yogin who is able to enter within 
all things on account of his extra-ordinary Yogic 
powers. Certainly the supreme ■ Self cannot be meant 
as He docs not possess the organs of actions which 
are needed for ruling. 

W c give the following reply. The internal Ruler 
•must be Brahman or the Supreme Self. Why so ? 
Because His qualities are mentioned in the passage 
under discussion. Brahman is the cause of all created 
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tilings. The universal rulership is an appropriate; 
attribute of the Supreme Self only. Omnipotence,, 
Self-hood immortality etc., can be ascribed to. 
Brahman only. 

’The passage “H'e whom the earth does, not know” 
shows that the Inner Ruler is, not known by the' 
earth-deity. Therefore it is obvious that the Inner 
Ruler is different from that deity. The attributes, 
‘unseen’, ‘unheard’ also refer to the’ Supreme Self only 
which is destitute of shape and other sensible qualities. 

He is also described in the section as being all- 
pervading, as he is inside and the Ruler within of: 
everything viz., the earth, the sun, v.^ater, . fire, sky, 
the ether, the .senses etc. This also can be true only- 
of the Highest Self or Brahman. For all these reasons, 
the Inner Ruler is no other but the Supreme Self: 
or Brahman. 

I. 2.19 Tf ^ 

Na cha smaarihaddharmaabhilaapaath SO' 

And (the Internal Ruler is) not that which is taught; 
in the Sankhya Smriti (viz Pradhana) because; 
qualities contrary to its nature are mentioned (here). 

Na : neither. . Cha : also, and. Smaartham ■ That which is. 
taught in (Sankhya) Smriti, Athaddharmaabhilaapaatfi : because 
qualities contrary to its nature ate mentioned. 

An argument in support ci Sutm.lS is gjiven. 
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The word Antaryarain (Inner Ruler) cannot relate 
to Pradhana as it has irot got Chaitanya (scntiency) 
and cannot be called Atma. 

The Pradhana is not this ‘Internal Ruler’ as the 
attributes “He is the immortal,” unseen seer, unheard 
Hearer” etc. “There is no other seer but He, there 
is no other thinker but He, there is no other Knower 
but Hei^ This is thy Self, the Ruler within, the 
Immortal. Everything else is of evil.” Eri. Up, 111-7-23 
cannot be ascribed to the non-intelligent blind 
Pradhana. 

The Purvapakshin or the opponent says : Well then, 
if the term ‘Internal Ruler’ cannot denote the Pradhana 
as it is neither a Self nor seer it can certainly denote 
the individual soul or Jiva who is intelligent and 
therefore sees, hears, thinks, and knows, who is internal 
and therefore of the nature of Self. Further the 
individual soul is capable of ruling over the organs, 
as he is the enjoyer. Therefore the internal ruler is 
ithe individual soul or Jiva. 

The following Sutra gives a suitable answer to this. 

J. 2.20 II 

Saareerasohobhayepi hi Bhedenainantadheeyathe SI 

And the individual soul (is not the Internal Ruler 
-.for both also (i. e. both recensions viz., the Kanwa and 
-Madhyandina Sakhas of the Brihadaranyaka Upanishad) 

: speak of it as different (from the Internal Ruler.) 
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Saareerah : the embodied, the individual soul, 0!ia : also and 
(na ; not) Vbhaye : the both namely the recentious Kanwa and 
Madhyandinas, Api ; oven, also. Hi : because. JBliedena : b}’ way 
•of diffoiencc. Enam : this, the Jiva. Adheei/athe ; read, speak 
•of, indicate. 

’ The argument in support of Sutra 18 is continued. 
The word ‘not’ is to be supplied from the preceding 
Sutra. 

The followers of both Sakhas speak in thejr texts 
■of the individual soul as different from the internal 
ruler. The Kanwas read “He who dwells in Knowledge- 
Yo Vijyane thishtan” Bri. Up. TII-7-22. Here 
‘knowledge' stands for the individual soul. The 
Madhyandinas read “He who dwells in the Self-Ya 
Atmani Thishtan”. Here ‘Self’ stands for the 
individual souf. In either reading the individual soul is 
spoken of as different from the ‘Internal Ruler’, for 
the Internal Ruler is the Ruler of the individual soul 
also. 

The difference between the Jiva and Brahman is 
one of Upadhi (limitation). The difference between 
'the Internal Ruler and the individual soul is merely the 
-product of ignorance or Avidya. It has its reason in 
the limiting adjunct, consisting of the organs of action, 
presented by ignorance. The difference is not 
■absolutely true. Because the Self within is one only ; 
two internal Selfs are not possible. But on account of 
limiting adjuncts the one Self is practically treated as 
if it were two, just as we make a distinction between 
.the ether of the jar and the universal ether. 

The scriptural text “where there is duality, as it 
were, there one sees another” intimates that the world 

8 
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exists only in the sphere of ignorance, while the' 
subsequent text “But when the Self only is all this 
how shquld one see another” declares that the world, 
disappears in the sphere of true knowledge. 

Adri'syathvaadhikaranam : Topic (Adhikavana) f). 

Thai tvhicli cannot he itcen is Brahman. 

( Sutras 21-23 ) 

1. 2.21 n 

Adrusuathvaacligunnko dhai-nioktheh 52' 

The possessor of qualities like invisibility etc., (is. 
Brahman) on account of the declaration of Its 
attributes. 

Adruf^yatliva 1 invisibility, Aadi ; and tlio real, hoginning with. 
Oimakah : one who poss(.',s,so-s Uio quality {Ailriiifyatliraiidinwmkurh t 
po.sseasor of qualities lilu> invi.sibililv) Bliamoklheli ; hecaut.!' of the 
mcnlion of qualities. 

Some expressions from the Mundaka Upanishad arc- 
now taken up as the subject for discussion, 

Wc read in the Mundaka Upanishad (I. 1-5, 6)' 
“The higher knowledge is this by which the indestruc- 
tible is known or realised. That which cannot be 
seen nor seized, which is without origin and qualities, 
without hands and feet, the eternal, all-pervading. 
Omnipresent, infinitesimal, that which is imperishable 
that it is which the wise consider as the source of 
all beings. 

Here the doubt arises whether the source of all' 
beings which is spoken of as characterised by 
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invisibility etc., is Pradhana, or the individual soul, 
or the Supreme Self or the highest Lord. 

That which here is spoken of as the source of all 
beings (Bhootha Yoni) characterised by such attributes 
as, invisibility and so on. can be the Supreme Self or 
Brahman only, nothing else, because qualities like “He 
is all-knowing (Sarvajna), all-perceiving (Sarvavit) 
Mund Up. 1-1-9 are true only of Brahman and not 
of the Pradhana which is non-intelligent. Certainly 
it cannot refer to the Jiva or the embodied soul as he 
is narrowed by his limiting conditions. The section 
also, in which these passages occur relates to the 
Highest Knowledge or Para Vidya.. Therefore it must 
refer to Brahman and not to Pradhana or Jiva. 

9 

1. 2.22 II 

Viaeshanabhedavyapadesaabhyaam aha rtetharau 63 

The other two (viz. the individual soul and the 
Pradhana) are not (the source of all beings) for 
distinctive attributes and differences are stated. 

ViseaJmna-Wiecla-vyapadesmtbkyaam : On account of the mention 
of distinctive attributes and differences. Oha ■' and Na : not. 
Itiiarau : the other two. 

An argument in support of Sutra 21 is given. 

The source of all beings is Brahman or the Supreme 
Self but not either of the two others viz., the individual 
Soul for the following reason also. 

We read in the Mundaka Upanishad II. 1-2 ‘That the 
heavenly person is without a body. He is both without 
and within, is birthless, without breath, and without 



316 


BRAHMA SUTRAS 


mind, pure, higher than the high, Imperishable. The 
distinctive attributes mentioned here such as “being 
of a heavenly nature” (Divyu), ‘Birthless’, ‘Pure’ etc., 
can in no way belong to the individual soul who 
erroneously regards himself to be limited by name 
and form as presented by Avidya or ignorance and 
erroneously considers himself limited, impure, corporeal 
etc. Therefore the passage obviously refers to the 
Supreme Self or Brahman who is the subject of all 
the Upanishads. 

“Higher than the high, Imperishable (Pradhana)” 
intimates that the source of all beings spoken of in the 
last sutra is not the Pradhana but something different 
from it. Here the term imperishablp means the 
Avyaktam or Avyakrita (the unmanifested or the 
undifferentiated) which represents the potentiality or 
the seed of all names and forms, contains the subtle 
parts of the material elements and abides in the Lord. 
As it is no effect of anytliing, it is high when compared 
ro all effects. Intellect, mind, egoism, the Tanmatras 
the organs are all born from it. “Aksharaath 
Parathahparah-Higher than the high Imperishable” 
which expresses a difference clearly indicates that the 
Supreme Self or Brahman is meant here. Beyond 
Pradhana or Avyaktam is Para Brahman. It is a 
settled conclusion, therefore that the source 
of all beings, must mean the highest Self or 
Brahman only. 

A further argument in favour of the same conclusion 
is given in the following Sutra. 
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I. 2.23 II 

Roopopanyaasaachcha Si 

And on account of its form being mentioned (the 
passage under discussion refers to Brahman). 

liiipa : form, XJpanyaasaath : because of the mention Oha : and. 

The argument in support of Sutra 21 is continued. 

Further His form is described in the Mundaka 
Upanishad II-1-4 “Fire is his head, his eyes the Sun and 
the moon, the quarters his ears, his speech the Vedas, 
the wind his breath, his< heart the universe ; from his 
feet came the earth, he is indeed the inner Self of 
all beings." 

This statement of form can refer only to the 
Supreme Lord or Brahman. ' Such a description is 
appropriate only in the case of Brahman, because the 
Jiva is of limited power and because Pradhana (matter) 
cannot be the Soul or inner Self of living 
beings. 

As the “source of all beings” forms the general 
topic, the whole passage from “From Him is born 
breath” up to “He is the inner Self of all beings refers 
to that same source. 

"The Person indeed is all this, sacrifice, knowledge 
etc” Mu, Up. II-l-lO intimates that the source of all 
beings refen'ed to in the passage under discussion is 
none other than the Supreme Self or Brahman, for he 
is the inner Self of all beings. 
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Vaisvaanaraailhikaianam : Topic (Adhikarana) 7. 

Vai8vn7iara is liralmimi. 

(Sutras 24-32) 

I. 2.24 11 

Vaisvaanarah Saadhanranasnbdavise&liaath 65 

Vaisvanara (is Brahman) on account of the 
distinction qualifying the common terms (“Vaisvanara” 
and “Self”). 

VaUoiKmaruh : Vaisvanara. t^amlhiuirnna xalnla : common wnni, 
[''iseshaaih : because of the distinction. 

This Sutra proves that the word “Vaisvanara” used 
in Sruti for worship indicates Brahman. '' 

We read in Chh. Up. V-18.1-2. “He who meditates 
on the Vaisvanara Self, extending from heaven to earth 
as identical with his own Self cats food in all beings, 
in all selves. Of that Vaisvanara Self Sutejas (heaven) 
is the head, the sun the eye, the feet the earth, the 
mouth the Ahavaniya fire.” 

Here the doubt arises whether by the term 
"Vaisvanara” wc have to understand the gastric fire 
or the elemental fire, or the god presiding over the 
elemental fire, or the individual soul or the Supreme 
Self (Brahman), 

The Purvapakshin or the opponent says Vaisvanara 
is the gastric fire because it is said in Bri. Up. V-9. 
“Agni Vaisvanara is the fire within man by which the 
food that is eaten is cooked. Or it may denote fire in 
general or the deity which presides over the elemental 
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fire or the individual soul who being an enjoyer is in 
■close vicinity to Vaisvanara fire. 

The Siddhantin says, here that the Supreme Self or 
Brahman only is referred to on account of the qualifying 
■adjuncts to these words. The adjuncts arc “Heaven is 
■the head of this Vaisvanara Self, the Sun its eyes 
etc. This is possible only in the case of the 

■Supreme Self. 

Further in the passage “He cats food in all worlds, 
in all beings, in all Selfs.” This is possible only if 
■we take the term Vaiswanara to denote the 
ihighest Self. 

The fruit of meditation on this Vaiswanara 
:Self is the attainment of all desires and 

■ destruction of all sins (Chh. Up. V-24.3. This 

can be true if the Supreme Self is meant. Moreover 
'the chapter begins with the enquiry “What 
is our Self ? What is Brahman ?” The words ‘Self’ 
.and ‘Brahman’ are marks of Brahman and indicate the 
Supreme Self only. The word ‘Brahman’ is used in its 
.primary sense. Therefore it is proper to think that 
the whole chapter treats of Brahman only. Moreover 
■etymologically also the word Vaisvanara means 

iBrahman ; because it is composed of two words “Viswa” 
•meaning “aU” and “Nara” meaning ‘men’ namely “He 
'who contains all men within himself.” Such a being 
is Brahman only. 

It is a settled conclusion, therefore, -that only Brahman 
.can be meant by the term “Vaisvanara”. 
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I. 2.25 ?i??qTn'iiT[gTrR II 

Smanjamaammanumaanani «yaaditlii <jA 

Because that (cosmic form of the Supreme. Lord)' 
which is described in the Smriti is an indicatory mark 
or inference (from which we infer the meaning of this- 
Sruti text under discussion). 

Smari/amaanam ; muniioiicd in Ihu Smrili. Anumaannm .* 
indicatory maik, inference. Si/aath t may bo, Jtid : bccau.sc thus. 

An argument in support of Sutra 24 is given. The 
word Tthi’ denotes a reason. It points to a corrobora- 
tive statement which expresses the same thing as the 
Sruti. The Smritis interpret the passages of the 
Sruti. Therefore where a doubt arisen as to the 
significance of a passage in the Sruti, the Smriti may- 
be consulted in order to get more light on the subject 
matter. The Smriti gives a .description of the cosmic 
form of the highest Lord as "He whose mouth is firev 
whose head is heaven, whose navel the ether, whose 
eyes, the sun, whose ears the regions, reverence to Him, 
whose body is the world. This is in agreement with 
the description in the text under discussion. The same 
Lord who is spoken of in the Sruti is described in the- 
Smriti also. 

In the Bhagavad Gita XV-14 the word' 
Vaisvanara is expressly applied to the Lord “I having 
become the fire of life, take possession of the bodies: 
of breathing beings and united with the life-breaths, 
I digest the four hinds of food.” Here a truth about 
the Lord is declared in a Smriti passage and from it 
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we may inf er that the Vaisvanara Vidya taught in the 
Chhandogya Upanishad also refers to this mystery of the 
Lor4- Hence Vaisvanara is the highest Lord. Therefore 
it is a settled conclusion that the Supreme Lord is 
referred to in the text. 

In the following Sutra the author removes the doubt 
that the Vaisvanara may denote the gastric fire. 

I 2,26 Prft[SRrs=5r 

Sabdaadihhyonthah prathishtaanaanaaehcha nethi aheth 
na thathhaa drushtyupadesaath, asambhavaathpufusha— 

mapi ohainamadheeyathe. 5',‘ 

1% 

If it be said that (Vaisvanara is) not (Brahman) or the 
Highest Lord on account of the term (viz. , V aisvanara 
which has a settled different meaning viz. , gastric fire) 
etc. and on account of , his abiding within (which is a 
characteristic of the gas'tric fire) (we say) no, because 
there is the instruction to conceive (Brahman) as such 
(as the gastric fire, because it is impossible for the- 
gastric fire to have the heaven etc., for its head and' 
other limbs) and also because they (the Vajasaneyins) 
describe him (viz. the Vaisvanara) as man (which term 
cannot apply to the gastric fire. 

Sahdmtdibhyah ; on account of the word. Anthah : -svithin. 
Pralhishiaanaath : because of abiding. C'itn : and, Na t not.. 
Ithi oheth : if It be said, Na ; not so, Thathhaa ; thus, as such. 
JDntshtiupadeaaath : on account of the instruction to conceive it. 
Asamhhavaath : because of impossibility. Punisham ; as person,". 
Api ; also. Oha : and, Mnam : him. Adheeyathe ; (they) describe. 
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The argument in support of Sutra 24 is continued, 

The Purvapakshin raises the following objection. 
The ordinary meaning of “Vaisvanara” is fire. Moreover 
scripture speaks of the Vaisvanara a.s abiding within. 
“He knows him abiding within man" Sat. Br. 10-6-1-11. 
which applies to the gastric fire only. 

Therefore the gastric fire alone and not Brahman is 
referred to in the text under discussion. 

This Sutra refutes this objection. The Siddhantin 
. gives the following reply. The Sruti here teaches the 
worship of Brahman in the gastric fire by way of 
meditation (Upasana) analogously to such passages as 
“Let a man meditate on the mind as Brahman" Chh. 
•Up. 111-18-1. 

Moreover the gastric fire cannot haVe heaven for 
its head, and so on. Further the Vajasancyins consider 
Vaisvanara as a man (Purusha). "This Agni Vaisva- 
nara is a man" Sat. Br. 10.6.1-11. 

Therefore “Vaisvanara” here refcr,s to Brahman only. 
In the following Sutra the author sets aside the view 
.that Vaisvanara of this passage means the Dcvatfi 
• called Agni or the elemental fire. 

I. 2.27 Sfrl VT ‘-i^ ^ I) 

Atha yeva na devabhaa bhutham chn 5.V 

For the same reasons (the Vaisvanara) cannot be 
the deity (fire) or the clement (fire). 

Athn yem : for Uw sanu- icason.s. Na : (is) not, Vovathaa : tins 
prosicling deity of fire, Bhiilham ; liie clement of fire. Oka ; and. 

The argument in support of Sutra 24 is continued. 
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The Purvapakshin says : the ’ presiding deity of fire 
is a mighty being. He is endowed with great lordliness 
and power. Therefore heaven etc., may very appropria- 
tely be its head and other members. Therefore the 
passage may very well apply to him. 

For the same reasons stated in Sutra 26 Vaisvanara 
is neither the divinity of fire nor the element of fire. 
The elemental fire is mere heat and light. The heaven 
and so on cannot properly be ascribed as its head and 
so on, because an effect cannot be the Self of another 
effect. Again the heavenly world cannot be ascribed 
as head etc, to the God of fire, because it is not the 
Supreme cause but a mere effect and its power or 
gl^ry depends on the Supreme Lord. To them the 
word “Atmail" could not appropriately be applicable 
at all. 

1.2.28 11 

Saakshaadapynvirodkain Jaiminih t/J 

Jaimini (declares that there is) no contradiction even 
(if by ‘Vaisvanara) (Brahman is) directly (taken as 
the object of worship). 

Saahshaath ; di^ectl5^ Api : "also, even. Avtrodham. : no 
objection, no contradiction. Jaiminih ; (so sayn) jaimini. 

The argument in support of Sutra 2i is continued, 

Jaimini says that it is not necessary to state tliat 
what is meant by Vaisvanara is fire as a symbol of God 
and that the view that it means Brahman directly and 
in a primary sense is quitie consistent and appropriate. 
The very word ‘Vaisvanara’ means the totality of life 
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and applies to Brahni'an as lie is the soul of all' 
(Sarvatmatvat). 

This Sutra declares that ‘Vaisvanara’ can be taken i 
directly to mean Brahman as an object of meditation, 
because Vaisvanara is same as Vaisvanara which means ■ 
the universal man i.c., the all-pervading Brahman 
Himself. As the word Vaisvanara literally means “He ■ 
to whom belong all men” or “who is the leader (Nara) 
of all (Visva)” so the word Vaisvanara denotes ■ 
etymologically the Supreme Brahman, 

I. 2.29 |) 

A bhi vya Idherit hyaa sinarat hu ah 00 

On account of the manifestation, so says • 
Asmarathya. 

AhhifjiuHhfh ; because of m.inifc.stalion, fthi ,• thus, ,so. 

: (Says) Asmarathya. 

The argument in support of Sutra 24 , is • 
continued. 

In the Chhandogya Upanishad under discussion 
Vaisvanara is de.scribcd as having the siae of a span. 
How can the infinite Brahman be limited by the" 
measure of a Pradesa or a span ? To this objection 
the author gives his answer in the following Sutra. 

The sage Asmarathya says that for the benefit of 
the worshipper the Infinite Brahman manifests • 
Himself in the finite individually being localised in limited 
places such as the body or the heart of the human ■ 
being. Therefore there is no « incongruity in using the- 
word "Vaisvanara" (even standing for the gastric fire)' 



CHAPTER I-SECTION 2. 3o 


125 


sto signify Brahman. Even though Brahman is all- 
.pervading, yet He specially manifests Himself as 
■ extending from heaven to earth or in the heart for 
vthe sake of His devotees. 

'Asmarathya says that the infinite is realised 
•through His grace in the limited space of mental 
image in the mind or a physical image without. The 
•devotees who meditate on Brahman in their heart 
as having the size of a span, see Him of that size, 
■because He manifests Himself to them in that form. 

' This is the opinion of Asmarathya. 

Hence according to the opinion of the teacher 
■Asmarathya the scriptural text which speaks of him 
■who is measuned by a span may refer to the Supreme 
Self or the highest Lord. 

I. 2.30 II 

Amoswrulherhaadarih 61 

For the sake of meditation or constant -remem- 
ibrance— so says the sage Badari. 

AnimnnUhch : for the sake of meditation or constant 
roinombrance, Baudarih : (so says) the sage Badari. 

The argument in support of Sutra 24 is continued. 

The Sage Badari is of opinion that this measure of 
•a span is a mental device to facilitate meditation. 

He says, that the ske of the thumb refers 
•to a mental image and not to the actual size. 
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The Supremo Lord may be called ‘measured by 
a span’ because He is remembered or meditated by 
means of the mind, which is seated in the heart 
which is measured by a span. The size of the heart 
is that of a spmn. As Brahman is meditated, as ■ 
abiding in the lotus of the heart, the aspirant 
involuntarily associates him with the size of a span. 
This mental association or Anusmrithi is the cause 
why Brahman is called Pradesamatra, the measure of 
a span. 

% 

Therefore Vaisvanara may well stand for Brahman. 

1. 2.31. wftrfecfsrr ii 

« 

Satnpaththcrithi Jaiminist/iatlhaa hi darsayaihi 02 

Because of imaginary identity (the Supreme Lord 
may be called Pradesamatra (span long). So says 
Jaimini, because so (the Sruti) declares. 

Sainpntlttlieli : becau.st- of imaginary idenUiy, Ithi ; lluis, .so. 
Jaimini', (says) Jaimini, 'l'lmthh<ni in iliin way, Hi-. b«oau.s(3, 
Varmyathi : (Uia Sruti) ciuclari'.s. 

The argument in support of Sutra 24 is continued. 

Jaimini says that the description refers to a state of 
realisation of form between the crown of the head 
and the chin in your body. The cosmic being is- 
worshipped through the identification of His ■ 
different limbs with the different parts of the 
worshipper’s body from the top of the head to the chin. 
The head of the meditator or worshipper is heaven,. 
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the eyes the sun and the moon, and so on. In this ' 
meditation the cosmic being is limited to the size 
of a span, the distance from the crown of the head 
to the chin. Hence Jaimini says that the highest' 
Lord in the passage under discussion is considered 
as of the size of a span. 

The Sruti also declares “The teacher said, pointing . 
to his own head. ‘This is the highest Vaisvanara i. e. 
the head of the Vaisvanara’ ’’ Vajasaneyi Brahmana. 

1 2.32 3rHTfif?Tr=^Trfw^ii 

Kamananthi chainamasmin 68 

Moreover 'they (the Jabalas) teach that this 
(Supreme Lord is to be meditated upon) in this (the 
space between the head and the chin). 

AamanantJd : (they) speak, ieach, recite, declare, Cha : moreover, 
also, aad. Enam ; this. Asmin : ia this. 

The argument in support of Sutra 24 is concluded. 

Moreover the Jabalas speak in their text of the 
supreme Lord in the inter space between the top- 
of the head and the chin. 

Jabala Sruti also says so. It says that He is to- 
be realised Avimukta (full liberation) between Varana 
(sin preventer) and Nasi (sin destroyer). 

Jabala Upanishad-1 says “What is its place ? The ■ 
place where the eye-brows and the nose join. 
That is the joining place of the heavenly world- 
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lepresented by the upper part of the head and of 
■the other i. e. the earthly world represented by 
.,the chin. 

Sutras 27 to 32 declare that the reference to the 
Supreme Lord b 5 '' the term “Pradesamatra as extending 
from heaven to the earth” or as measured by a span” 
is quite appropriate. 

By all this it is proved that Vaisvanara is the 
Supreme Lord. 

Sec Jabala Upanishad-1. 

Thus ends the second Pada (section 2) of the First 
•Adhyaya (chapter I) of the Brahma-Sutras of the 
vV edanta Philosopy. 



CHAPTER I 
Section 3 
INTRODUCTION 


In the last section texts of doubtful imports were 
interpreted to refer to Brahman . Some other ex- 
pressions prescribed for divine contemplation in 
different Srutis, not already discussed in section-2 
are now taken up tor discussion to prove that they all 
.indicate the same Infinite Brahman. 

In the first section of the first chapter the author 
■(Sutrakara) took up the terms which referred to 
■the. manifeste’d world such as Akasa Ccthcr) Prana 
'(energy), Jyothi (light) and showed that they really 
refer to Brahman. Ii> the second section the author 
.took up the terms which referred to the human body 
and .showed that they refer to Brahman. The section 
referred to the Saguna aspect of Brahman. The third 
section refers to the Nirguna aspect of Brahman. 
Here the subject of discussion is to Para Brahman 
or the Supreme Nirguna Brahman. 
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SYNOPSIS 


Some other passages prescribed for meditation im 
different Srutis, not already discussed in section-2 are • 
now taken up for discussion to prove that they all 
indicate the same Infinite, Satchitananda all-pervading, 
eternal Imnrortal Brahman. 

Adhikaraii'i-f : (Sutras 1 to 7) proves that that 
within which the heaven, the earth etc., are woven>i 
(Mu. Up. 11-2-5) is Brahman. 

Adhilcarana-II : (Sutras 8-9) shows that the 
Bhuman referred to in Chh. Up. VII-23 is Brahman. 

AdMkarana-IIl ; (Sutras 10 to 12) teaches that' 
the Akshara (the Imperishable one) of Bri. Up III-8-S 
in which the ether is woven is Brahman. 

Adhikarana-IV : (Sutra 13) decides that th©’ 
highest person who is to be meditated upon with the- 
syllable OM according to Pras, Up. V-5 is not the- 
lower but the higher Brahman. 

Adhikarana V : (Sutras 14 to 21) shows that the- 
small ether (Daharakasa) within the lotus of the' 
heart mentioned in. Chh. Up. VIII-1 is Brahman. 

Adhikarana VI : (Sutras 22-23) proves that he ■ 
after whom everything shines, by whose light all this is 
lighted-Kath. Up. II-5-15 is not some material luminous, 
body, but Brahman itself. 

Adhikarana VII : (Sutras 24-25) decides that the- 
person of the size of a thumb mentioned in Kath. Up.. 
II-4-12 is not the individual soul but Brahman. 
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Adhikarana VIII : (Sutras 26-33) The next two 
Adhikaranas are of the nature of a digression. They 
raise a side issue and decide that deities are equally 
entitled to practise Brahma Vidya as prescribed in 
the^ V edas. Sutras 29 and 30 establish the conclusion 
that the Vedas are eternal. 

Adhikarana IX : (Sutras 34-38) explains that 
Sudras are altogether not entitled for Brahma Vidya. 

Adhikarana X ■ (Sutra 39) proves that the Prana 
in which everything trembles according to Kath. Up. 
II-6-2 is Brahman. 

Adhikarana X[ (Sutra 40) Proves that the ‘light' 
(Jyoti) mentioned in Chh. Up. VIII-12-3 is the highest 
Brahman. ’ 

Adhikarana XII : (Sutra 41) decides that the ether 
which reveals names and forms (Chh. Up. .VIII-14) 
is not the elemental ether but Brahman, 

Adhikarana XIII : (Sutras 42-43) teaches that 
the Vijnanamaya— he who consists of knowledge of Bri. 
Up IV -3-7 is not the individual soul but Brahman, 
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Dyubhvaadyadliikaranam : Topic (Adhikarana) I 

The abode of heaven, earth etc is Brahman 
( Sutras 1-7) 

r. 3.1 

Dl/ubkvaadijaayalhauam svasahdaath. 

The abode of heaven, earth etc., (is Brahman) on 
account of the term ,own' i. e. ‘Self’. 

Dim ; hi'nvcn. /{/i» .• v.\i Ui. -If// ; iuitl the rosl. Adyntinnuim : 
:il)ij(lr iS'fff : ciwu. Sidiiloutli ■ fuiin llic word (Sva Sabdnath oir 
’ocmnit oflbc wDul ‘Saif’). 

An expression from the Mundaka „ Upanishad is 
taken up for discussion. 

Para Brahman is the ba.sis or resting place of 
heaven, earth etc., as the term Atma indicative of Him 
is found in the pas.sage. Wc read in Mundaka Upa- 
nishad 11-2-1 “He in whom the heaven, the earth, 

and the sky are woven, as also the mind with all the 
senses, know Him tdone as the Self, and leave off 
other talk ! He is the bridge of immortality.” 

Here the doubt arises whether the abode is the 
Supreme Brahman or something else. 

The Purvapakshin or the oppoirent holds that the 
abode is something else on account of the expression 
“He is the bridge of immortality" He says ; it is 
known from daily experience that a bridge takes one 
to some further bank. It is impossible to assume 
something beyond the Supreme Brahman, because the 
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Srutis declare, “Brahman ’ is endless without a shore’ 
Bri. Up. II-4-12. As the Pradhana ’ is the general 
cause, it may be called the general abode. Or the 
Sutratman may be the abode. The Srutis say “Air is 
that thread, O Gautama ! By air as by a thread O 
Gautama ! this world and the other world and all 
beings are strung together” Bri. Up. III-7-2. So the 
air supports all things. Or else the Jiva may be the 
abode with reference to the objects of enjoyment as 
he is the enjoyer. 

He who is spoken of as the abode, in whom the 
earth, heaven etc., are woven is Brahman only, on 
account of the term “Own” or ‘Self which is appro- 
priate only if Brahman is referred to in the text and 
not Pradhana' or Sutratman. (We meet with the 
word ‘Self in the passage — “Know him alone as 
the Self’) 

Brahman is spoken of in the Sruti as the general 
abode by its own terms i. e. by terms properly 
designating Brahman as for instance ‘'All these crea- 
tures, my dear, have their root in the being, their 
abode in the being, their rest in the being" Cbh, 
Up. VI-8-4. 

In the texts preceding and following this one, i. e. 
in Mu. Up. II-l-lO and 11-2-11 Brahman is spoken 
of. 'Therefore it is only proper to infer that Brahman 
only is refetred to in the intervening texts which 
is under discussion. In the texts cited above men- 
tion is made of an abode and that which *abidcs. 
In Mundaka Upanishad II-2-11 we read ; ‘ Brahman 
indeed is aU this.” From this a doubt may arise that 
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Braliman is of a manifoU variegated nature, just as 
in the case of a tree consisting of leaves, branches, stem, 
root etc. In order to remove this doubt the text 
declares in the passage under discussion “Know Him 
alone as the Self" i, e. know the Self alone and not 
that which abides in it, which is merely a product of 
Avidya (ignorance) and is false or illusory. Another 
Scriptural text reproves the man who thinks that this 
world is real. “From death to death goes he who 
beholds any difference here" (Kath. Up 11-4-11) 

The statement “All is Brahman” aims at dissolving 
the wrong conception of the reality of the world. It 
does not intimate that Brahman is of manifold, 
variegated nature. The homogeneous nature of Brah- 
man is dearly stated in the Srutis. As a* mass of salt 
has neither inside nor outside, but is altogether a 
mass of taste, thus indeed has that Self (Brahman) 
neither inside nor ojitsidc, but is altogether a mass of 
knowledge” (Bri. Up. IV-5-13). For all these reasons the 
abode of heaven, earth etc., is the. Supreme Brahman. 

The word Set.hu (bridge) in the words Amritasyaesha 
Sethu (He is the bridge of immortality) merely refers 
to His being the basis of every created object and 
the means of immortality. The word ‘bridge’ is meant 
to intimate only that that which is called a bridge 
supports, not that it has a further bank. You should 
not think that the bridge meant is like .an ordinary 
bridge made of wood or stone. Because the word 
“Sethu"* is derived from the root ‘Si’ which means to 
bind. The word conveys the idea of holding together 
Or supporting. 
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I. 3.2 



II 


Mukthopasrupyavyapadesaath 


65 


Because of the declaration (in the scriptures) that 
•• that is to be attained by the liberated. 

Mtiktha XJpasrupija : to te attained by the ]iber.ated. Vpc/jtiidc- 
aaath : bccaii.se of declaration. 

An argument in support of Sutra 1 is given. 

The above word “Dyubhvaadyaayathanam” refers 
t to Para Brahman, also because he is described as 
. attained by the emancipated Soul. 

A further reason is given to intimate that Brahman 
is meant in the passage under discussion. Brahman 
is the goal of the emancipated. That Brahman is that 
which is to be resorted to by the liberated is known 
from other scriptural passages such as “The fetter 
■■of the heart is broken, all doubts are solved, all his 
works perish when He who is the higher and the 
lower has been beheld” Mu. Up. II-2-8. *'The wise 
I man freed from name and form goes to the divine 
Person who is greater than the great” (Mu. Up. 
III-2-8.) “When all desires which once entered his 

'heart are destroyed then does the mortal become 
immortal, then he obtains Brahman” (Bri. Up. IV-4-7). 

Nowhere you will find that the Pradhana and 
■ similar entities are to be resorted to by the 
• emancipated. 

We read in the Bri. Up. IV-4-21 : Let a 
.wise Brahmana after he has discovered Him, practise 
'Wisdom. Let him not seek after many words, because 
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that is mere weariness of tlic tongue”. P’or this reason 
also the abode of heaven, earth etc., is the Supreme 
Brahman. 

1. 3.3 II 

Naanmnnannmathnc/ir.hJiahdaatJi (!f.‘ 

(The abode of heaven etc) is not that which is 
inferred i. e.. Pradhana because there is no term in- 
dicating it. 

A'a'iidl, .■ thut V liiili i.s inlovtud i. v, l-'nnlhitiui. 

Al7ii(:l-S<ihliiiill> : 1h!('!uiw Uii'ii’ it no wmd d(‘in)tln;i U, 

The argument in support of Sutra I is continued. 

The abode referred to in %utra 1 does not indicate 
Pradliana, because there is no such cxpn;tS!3ion in the 
said Mundaka Upanishad as can be construed to 
indicate Pradhana or matter. On the contrary such 
terms a.s “He who knows all (Sarvagnya) unders- 
staiads all fSarvavith) Mu. Up. l-l-^l. intimate an 
intelligent being opposed to Pradhana iit nature, for 
thc same rca.son the air (Sutratman) cannot he accepted 
us the abode of heaven, earth etc. 

1. 3.4 li 

Fraaiiabhriehoha 07 

(Nor) also the mdividual Soul. 

Fnimiiiftlinilh ; thi> liviii!? or individiiaj .-jiud ; Miipporli-r of J’runa 
i. e , Jiva. Clm : aluo (Na ; nut). 

The argument in suppot of Sutra J. is continued. 

The word ‘not’ is understood here from the pre- 
ceding Suti-a. 
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Although the individual Soul is an intelligent being 
and can therefore he denoted by the word ‘Self yet 
omniscience and similar q’ualities do not belong to him. 
as his knowledge is limited by the adjuncts. He 
cannot become the resting place or abode of the 
entire -world as he is limited and therefoie not 
omnipresent. 

The individual soul cannot be accepted as the ■ 
abode of heaven, earth etc., for the following reason . 
also. 

L 3.5 li 

Bhedavyapadesaath 

(Also) on^account of the declaration of di-rterenc... 
(between) individual soul and the abode of heav'en 
etc). 

Jhicdn vyapadmmth ; on actoinil (if (.lifimem v being mnnuriiu'd 

The argument in support of Sutra 1 is continued. 

In the text under discussion viz., “Know him alone 
as the Self (Atman) 11-2-5. there is a declaration ot 
difference. The indhidual Soul who is desirou.'; ■ 
of emancipation is the Knower and abode of heaven 
is the thing to be known. Brahman which is denoted 
by the word ‘Self and represented as the object of- 
knowledge is understood to be the abode ot heaven, 
earth and so on. 

For the following reason also the individual soul 
cannot be accepted as the abode of heaven, eaitlr 
etc. 
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T. 3.6 5rsE?:<m5i,ii 

Pmharanaailu 

On account of the subject matter. 

Pivhai'iiiHirith : On .iccmint oX Xlie .sulijoel niattnr, Xrom .thn 
(i'ontcxL. 

The argument in support of Sutra 1 is continued. 

The Supreme Brahman is the subject matter of 
"the entire chapter. You can understand this from 
"the passage "Sir, what is rhat through which when it is 
‘known, everything else becomes known ?” Mu. 
'Up. T-1-3. Here the knowdedge of everything is 
said to be dependent cn the knowledge of one thing. 
Because all this i. e. the whole universe becomes known 
if Brahman the Self of all is known, but not if only 
.the individual Soul is known. 

The Mundaka Upanishad begins with ‘what is that 
'through which’ and concludes by saying “The knower 
<of the Brahman becomes Brahman” III-2.9. This 
.clearly intimates that the subject matter of the whole 
Upanishad from the beginning to the end is Brahman 
lonly. Hence it is the same Brahman which is spoken of 
as the resting place of heaven, cxirth atrd so on. 

Another reason against rhe individual soul is given 
in the. following Sutra. 

I. 3.7 ^ n 

Sthhithyadmaabhyaam cha 70 

And on account of the two conditions of remaining 
.unattached and eating (of which the former is 
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•characteristic of the Supreme Self, the latter of the 
•individual soul). ' 

Sthhiihi : abiding, existence. Adanaahhyaam : eating. CJta : and. 

The argument in support of Sutra 1 is concluded. 

We read in Mundakopanishad III-l-l. "Tv/o 
birds, inseparable friends cling to the same tree. One 
■of them eats the sweet fruit, the other looks on 
(remains as a witness).” The passage refers to 
Brahman as Self-poised bliss and to the individual 
Soul as eating the sweet and bitter fruits of actions. 
Here Brahman is described as the silent witness. 
The passage describes the condition of mere inactive 

• presence of Brahman. The individual soul eats the 
fruits of his ^J^orks viz. pleasure and pain and there- 
fore he is different from Brahman. The two states 
viz., mere presence and the enjoyment indicate that 
Brahman and the individual soul are referred to. 
This description which distinguishes the two can 
be apt only if the abode of heaven etc. is 
Brahman. Otherwise there will be no continuity 

• of topic. 

It cannot be said that the passage merely describes 
the nature of the individual soul, because it is 
nowhere the purpose of Scripture to describe the 
individual soul. The individual soul is known to 
everyone as agent and enjoyer. Ordinary experience 

• tells us nothing of Brahman. Brahman is the special 
topic of all scriptural texts. The purpose of the 
scriptures is always to describe and establish Brahman 

-which is not well known. 
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Bhainaadhikaranam : Topic (Adhiicanina) 2, 

Bhtmict is Brahman. 

(Sutas 8-9) 

13.8 

Bhoomaa Samprasaaiinadadhyupadcsaath 71 

Bliuma (is Brahman) because it is taught after the 
state of deep sleep (i. e. after Prana or fine vital 
air which remains awake even in that state), 

Hlioo}iiftrf : tht' vast, tin- laltniU*, the fuU. 

A(Uu ; Iicyi itul the htatc of lU'cp sleep (here the viUil principle or 
I’mn,)). (' luiilcsiuith : J^ri'ause r>i (hr iracJ)in'>. 

The term ‘Bhuman’ dcies not denote numcrica! 
largeness but pervasion in the shape of fulness. 
Samprasaada means the imdisturbed place or bliss 
hence the state of deep sleep, when that bliss is 
enjoyed. Adhi racan.s above, beyond. 

Bhuma denotes Brahman, hecau.se it is described 
in Sruti to be above Prana, which is here represented 
by the bliss enjoyed during deep sleep. Bhuma rcl’cr.'^ 
to Brahman as tlie passage teaches an entity higher 
than Samprasaada i. c. Prana t)r vital ah which is 
awake and active even in deep sleep. 

An expression from the Chhandogya Upanishad 
is now taken up for diacu.ssion. In the seventh 
chapter of the Chhandogya Upanisliad Sanatkuraara 
gives instructions to Naradu. .He begins with ‘name’ 
and takes the student step by step. He goes higher 
and higher and ultimately teaches the highest truth- 
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which is Bhuma or the Infinite. Sanatkumara saj's 
to Narada “Bhnma is Bliss. You should desire to 
understand where one sees nothing else, hears nothing 
else, understands nothing else, that is Bhuma. 
VII-23-24. 

Here the doubt arises whether Bhuma is the vital 
air or Brahman (the Supreme Self.) 

The Purvapalcshin or the opponent maintains that 
the N'ital air is Bhuma. He says ; Narada approaches 
Sanatkumara for initiation into the mysteries of 
Atma-. We meet with a series of questions and 
answers such as “Is there anything greater than a 
name ? Speech is greater than name. Is there 
anything greater than speech ? Mind is greater than 
speech which extends from name up to vital air”. 
Then Narada does not a, sic whether there is any 
higher truth. But still Sanatkumara gives an exposi- 
tion on Bhuma. This intimates that Bhuma is not 
different from the vital air taught already. 

Further he calls the knower of the vital air an 
Ativadin i. e,, one who makes a statement surpassing 
preceding statements. This clearly shows that the 
vital air is the highest Truth. 

This Sutra refutes the argument and says that 
Bhuma is Brahman. Sanatkumara distinctly says to 
Narada. “But verily he is an Ativadin who declares 
the highest Being to be the True (Satya.) Chh. Up. 
VII-16-1. This clearly indicates that it refers to 
something higher than Prana or the vital air. One 
■ can become truly an Ativadin by knowing this 
, Supreme Truth only. 
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Though Narada does not ask Sanatkmnara “Is- 
there anything greater than the vital air ? a new 
topic about Brahman (Bhuma) which is the Supreme 
Truth is begun. Narada said to Sanatkumara “Sir, 
may I become an Ativadin through the Trutli.” 
Sanatkumara leads Narada step by step, stage by stage 
to the knowledge of Brahman or Bhuma and instructs- 
him that this Bhumah is Brahman. 

Narada at first listens to the instruction given by 
Sanatkumara on various matters, the last of which is 
Prana and then becomes silent. Thereupon the wise 
Sanatkumara explains to him spontaneously without 
being asked that he only is an Ativadin who has 
knowledge of the Highest Truth, and that the 
knowledge of vital air which is an unre'al product is. 
destitute of substance. By the term “The True” is- 
meant the Supreme Brahman, because Brahman is the 
only Reality. Sanatkumara thereupon leads Narada by 
a series of steps beginning with understanding up to- 
the knowledge of Bhuman. We, therefore, conclude 
that the Bhuman is the Supreme Brahman, and. 
that it is different from Prana or the vital air. 

If Prana or the vital air were the Bhuman them 
Sanatkumara would not have continued his instructions. 
He would have stopped his instructions after saying, 
“Praita is greater than hope” section 15. But he gives- 
a clear description of the nature of Bhuman in section. 
23, 24, 25. Therefore Bhuma alone is Brahman or the 
Highest Truth. 

Selfhood does not belong to Prana. Moreover one 
can free himself from grief only by knowledge of „ the 



CHAPTER I-SECTION 3. 9 143- 

Supreme Brahman. Brahman only is All full. Bhuman 
means also fulness. The quality of the Bhuman agrees 
best with the Supreme Brahman which is the cause, 
source, support and substratum for everything. Bhuman, 
is taught as the last of the series. It is Infinite Bliss. 
Therefore it is the highest of all. 

The meditation on Prana is higher than meditation 
on Name up to hope. Therefore he who thus meditates 
on Prana is called an Ativadin. He is an Ativadin. 
compared with those below him. But the meditation 
on the Supreme Brahman is superior even to that on 
Prana. Hence he who meditates on Brahman or the 
Bhuman is the real Ativadin. 

Narada thought that the instruction about the 
Atman is no'^ completed. Therefore he did not ask 
any further question. Sanatkumara knew that the 
knowledge of Prana is not the highest knowledge. 
Therefore he spontaneously continues his teaching to 
Narada and tells him that the knowledge of Brahman or 
the Bhuman is the highest knowledge. The Srutis say 
that Prana springs from Brahman. Therefore Prana 
is inferior to Brahman. Brahman alone is the Bhuman 
of the passage of the Chhandogya Upanishad under 
discussion. 

I. 3.9 II 

Dharmopapaththescha 12 • 

And because the attributes (declared in the; 
Scriptural passage to Bhuma) apply appropriately only- 
to Pajra Brahman. 
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• iiualiliiis, altiilMite-'. I^puiialhflii'h : becauff of llio 
Miitability. Ciia : and. 

An argument in support of Sutra 8 is given. 

The attributes which the scripture attribute to the 
Bhuman agree well with Brahman. In the Bhuman .tbe 
ordinary-activities of seeing etc., are absent. The Sruti 
declares “wlicrc one sees nothing eke, hears nothing else, 
understands nothing else, that is the Bhuman”. We 
know from another text that tins is the characteristic 
of the Supreme Self. "But when the Atman only is 
all this, how could he see another ■?’’ Bri, Up. 
IV-5-15. 

The qualities of being the True, resting on its own 
greatircss, nonduality, bliss, Tnfinitene.ss the self of 
everything, Omnipresence, Immortality etc., mentioned 
in the text under discussion can belong to the Supreme 
only, not to Prana which is an effect and as such cannot 
possess any of these attributes. 

By all this it is proved that the Bhuman is the 
Supreme Self nr Brahmait. 

..Ik.shai'aadHiikarattain ; I’oihc (Adliiluu'ani'i) ,'5 
Ahshava i.s Bvalwian 

(.Sutras 10 -12) 

I. 3.10 II 

Alcsharninambaraapf.hadhndheh 7 A 

The Imperishable (is Brahman) on account of (its) 
supporting everything up to Akasa (ether). 
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Akukaram ; the imperishable, Ambaraantha dhrutheh t because it 
■aupports all up to Akasa. 

An expression from the Brihadaranyaka Upanishad 
as now taken up for discussion. We read in BrL 
Up’. III-8-7. “In what then is the ether woven like 
warp and woof ?” Gargi put this question to sage 
Yagnavalkya. He replied: “O Gargi, the Brahmanas 
icall this Akshara (the Imperishable). It is neither 
-coarse nor fine, neither short nor long etc” Eri. Up. 
III-8-8. Here the doubt arises whether the word 
“Akshara" means syllable ‘OM’ or Brahman. The 
Purvapakshin or the opponent maintains that ‘Akshara’ 
•etymologically means a syllable and therefore generally 
•represents the^ syllable OM, which is also an object of 
imeditation. We have no right to disregard the settled 
.meaning of a word. 

This Sutra refutes the above view and says that 
■‘Akshara here stands for Brahman only. Why ? 
Because the Akshara is said to support everything from 
•earth up to ether. The text says “In that Akshara, 
Gargi ! ' is the ether woven like warp and woof’ Bri. 
Up. ni-8-11. Now the attribute of supporting every- 
ithing up to ether cannot be ascribed to any being but 
Brahman. 

Moreover ‘It is neither coarse nor fine, neither 
rshort nor long” etc., indicates that relative qualities 
, are absent in it. Therefore the ‘Akshara’ is Brahman. 
The objector says : But even Pradhana supports 
•everything up to ether, because it is the cause of all 
tthe modified objects in the universe and so the 

10 
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Alcshara or the Imperishable may be. Pradhana. To» 
this doubt the following Sutra gives an answer. 

13,11 W 

Saa cha Prasaanananth 74 

This (supporting) on account of the command' 
(attributed to the Imperishable, can be the work of. 
the Supreme Self only and not of the Pradhana). 

Ss.a ; This (tho (juajily of siipiiortiiiK evcryflmiK ap to ether,) 
€ha ; and, also. P ra.saand^iuuth : because of the conuiuind. 

An argument in support of Sutra 10 is given, 

The supporting of all things up to ether is the work 
of the Highest Self only. Why ? On a,ccount of the 
command. The text speaks of a command "By the 
command of that Alcshara, O Gargi ! the sun and the 
moon stand apart” Bri. Up. III-8-9. This command 
or rulcrship can be. the work of tho. highest Lord 
only, not of the non-intclligent Pradhana. Because 
non-intclligcnt causes such as clay and the like 
cannot command their effects .such as jars and the 
lilce. Therefore the Pradhana cannot be the ‘Alcshara”' 
which supports everything up to Akasa or ether. 

I 3,12 II 

Anyahlianvayaavruthhescha ' 75 

And on account of (the Sruti) separating (the 
Akshara) from that nature is different (from 
Brahman). 
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Anya ; anothei-. Bhaava : nature. Vyaavruththeh : on account 
of the exclusion, Cha ; and. 

The argument in support of Sutra 10 is 
concluded. 

The Imperishable (Akshara) is not Pradhana or 
Jiva. because in the same text we find description of 
attributes which would exclude another nature thart 
Brahman. In a supplementary passage in the same 
Upanishad we find description of this Akshara which 
excludes Pradhana and Jiva, because they do not 
possess that nature. 

The qrtalities referred to in the text namely, seeing,, 
hearing, thinking, knowing etc., ‘That Akshara O 
Gargi ! is unseen but seeing, unheard but hearing, 
unperceivad but perceiving, unknown but knowing. 
There is no other seer but He, no other hearer but 
He, no other thinker but He, no other Knower but 
He. In that Imperishable O Gargi ! the ether is 
woven warp and woof” (Bri. Up. 111-8-11) point to 
an intelligent being and therefore negate the Pradhana 
which is non-intelligent. 

The word ‘Akshara’ cannot denote the individual! 
soul as he is not free from limiting adjuncts as the 
Akshara is described. The Srutis say “Akshara is 
without eyes, without ears, without speech, without 
mind etc.” (Bri. Up. 111-8-8) 

Therefore it is a settled conclusion that the 
Akshara or the imperishable is the Supreme 
Brahman only. 
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Y«eksliathikarmavyapadosadhikaranatn : Topic (Adhikarana) 4 

The Highest person to be meditated upoji is the 
Highest Brahman 

1 . 3.13 II 

Yeekshathikannavyapadesaathsah 7(j 

Because of His being mentioned as the object of 
sight, He (who is be meditated upon is Brahman) 

Ycikshathi ; seising, realising. Karma ; object, Vi/apailnmath : 
because of his being mentioned, klah : he. 

An expression from the Prasnopanishad is taken up 
now for discussion. 

■ The Highest Brahman is described as He is stated 
to be the object of Yeekshana (realisation by vision). 
The reference is clearly to the Supreme Self as the 
object of Yeekshana. 

We readinPrasna Upanishad V-2 “O Satyakama, 
the syllable OM is the highest and also the other 
Brahman ; therefore he who knows it arrives by the 
■same means atone of the two”. The text then goes 
on “Again he who meditates with the syllable Om 
of three Matras (A-U-M) on the Highest Person” Pra. 
Up. V-5. A doubt arises whether the object of 
maeditation is the highest Brahman or the lower Brah- 
man, because in V-2 both arc mentioned, and also 
because Brahmaloka is described as the fruit by the 
worship of this Highest Person. 

The Sutra says : What is here taught as the object 
of meditation is the Highest Brahman and not Hiranya- 
jgarbha' (the lower Brahman) Why ? On account of 
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its being spoken of as the object of sight -‘He sees the 
highest Person”. This intimates that he actually 
realises or gets himself identified with the Highest 
Person. Hiranyagarbha also is unreal from the highest 
or transcendental view point. He is within the realm 
of Maya. He is associated with Maya. Thctefcae 
the Highest person means the Highest Brahman 
only which is the only Reality. This very Brahman is 
taught at the beginning of the passage as the object of 
meditation. 

The Sruti declares that the release j&rom evil is 
the fruit of meditation “As a snake is freed from its 
skin, so is he freed from evil”. This .clearly indicates 
that the Supreme constitutes the object of meditation. 

The attainhaent of Brahmaloka by the worshipper 
should not be considered as an inappropriate or 
insignificant fruit of the worship of the Highest 
person, because it is a step in gradual liberation or 
, emancipation; by degrees (Krama Mukti). He 
who meditates on the Supreme Self by means of 
the syllable OM as Consisting of the Matras. obtains 
for his first reward .Brahmaloka and after that 
Kaivalya Moksha or oneness with Supreme Brahman. 

In Prasna Upanishad we read “He arrives at this 
by means of the Omfcara ; the wise arrives at that 
which is at rest, free from decay, from death, from fear, 
the Highest” free from decay, free from death, free 
from fear, the Highest can apply only to the Supreme 
Brahman and not to the lower Brahman. 

The word Brahmaloka does not mean the Loka 
of Brahman hut the Loka or condition which is Brahman 
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Himself, just as we explain the compound word 
Ijfisadasthapati, not the headman of the Nisadas but 
a head man who at the same time is a Nisada, It is 
■a Karmadharaya compound which does not mean the 
^‘world of Brahman, but that world which is 
Brahman." 


Daharaadhikaranam : Topic (Adhikarana) 5. 

The Dahara or the ‘Small Ahaao! is Brahman 
(Sutras 14-21) 

I. 3.14 U 

Dahara Uththarehhyah * 7? 

The small (ether Akasa is Brahman) on account 
of the subsequent arguments or expression). 

Daharah t the small. Vthtliarehhyah : from .subsequent texts or 
«xpres.sion.s or arguments. 

Another expression from the Chhandogya Upa- 
nishad is taken up for discussion. 

‘Dahara’ refers to Brahman, because the reasons 
stated in the later portions of the passage show this 
clearly. 

We read in Chhandogya Upanishad VIII-l-l “Now 
there is this city of Brahman (the body), and in it 
the place, the small lotus (the heart) and in it that 
small ether (Akasa). Now what exists within that 
small ether is to be sought, that is to be 
understood. 
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Here the doubt arises whether the small ether 
within the small lotus of the heart, which the Sruti 
speaks, is the elemental ether, or the individual soul, 
or the Supreme Soul. 

’ The Poorvapakshin or the opponent says : By the 
ismall ether we have to understand the elemental 
■ether which is the ordinary meaning of the word. It 
is here called small with reference to its small abode, 

■ the heart. Or else the ‘Small one’ may be taken to 
•^mean the individual soul on account of the term the 
■city of Brahman (Brahmapuri). The body is here 
•called the city of Brahman because the individual 
-soul has his abode in the body, and has acquired this 
"by his deeds. The individual soul is here called 
■Brahman in a metaphorical sense. The Supreme 
Brahman cannot be meant, because He is not 
linked with the body as its Lord. The Lord of the 
city i. e., the individual Soul resides in one spot of 
the city viz.,' the heart, just as'a King dwells in one spot 
of his Kingdom. Further the mind the limiting adjunct 
■of the individual soul abides in the heart. Only the 
j^^jyfdual soul is compared in the Sruti in size 
to the point of a goad. 

Here the ‘small Akasa’ is Brehman and does not 
mean elemental ether, although there is the qualification 
-small’ which may indicate that he is a limited 
something. Why ? Because the nature of Brahman is 
described later on in the text “As large as this (external) 
-ether is, so large is that Akasa within the heart. 
Both heaven and earth are contained within it. Chh. 
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Up. VIII-1-3. This clearly intimates that it is not 
actually small. 

Akasa cannot be compared with itself. The finite 
individual soul ' also with its limiting adjuncts cannot 
be compared with the all-pervading Akasa or ether. 
The Sruti declares “Both the earth and heaven are 
contained in it." This indicates that this Akasa is 
the support of the whole world. From this it is, 
manifest that the ether is the Supreme Self. 

We read in the Chandogya Upanishad V-1-5 “The 
Self or Atman is sinles.s, ageless, deathlcps,.' griefless,, 
free from old age, hunger, thirst, with true desire 
(Satkam), true thought (Satsankalpa) that ever 
comes true" This cannot apply to mere physical ether. 
These are all distinct qualities of the Supreme 
Brahman. The description cannot refer to the 
individual soul, because the comparison to the infinite, 
ether and the statement that heaven and earth 
are contained in it cannot apply to the finite- 
individual soul. 

The word ‘Brahma’ in Brabmapuri shows the- 
reference to Brahman only. Even if you take the word; 
asrefering to Jiva, the teaching relates to Brahmam 
who is realised in the heart which is the Brahmapurii 
(the city of soul or Brahman). Moreover the prOmise- 
of Infinite Bliss to the knower of Dahara Akasa- 
intimates that the reference is only to the Supremes,- 
Brahman. 

For all the reasons explained, that ethet is. tHa 
Highest Self pr Supreme Brahman. 
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Oathisahdaabhyaam thathhaa hi driahtam 
lingam cha 78' 

'The small Akasa (ether) is Brahman on account 
of the action of going (into Brahman) and of the 
word (Brahmaloka) ; because thus it is seen (i. e. the 
individual souls go into Brahman) is seen elsewhere 
in other Sruti texts ; and this daily going of the 
souls into Brahman (during deep sleep) is an 
inferential sign (by means of which we may properly 
interpret the word ‘ Brahmaloka'). 

Qathisahdaabhijaam : on account of the going and of the word., 
Thathhaa hi ; thus, like, Driaktam : it is seen. Lingam : mark,, 
sign from which some thing may bo inferred. Cha ; and. 

The argument in support of Sutra 14 is given. 

It has been said in the preceding Sutra that the 
small ether is Brahman on account of the reasons 
given in the subsequent passages. These subsequent 
passages are now described. 

The mention of ‘going’ and a ‘word’ refers to< 
Brahman. We read in Chhandogya Upanishad 
Vin-3-2. "All these creatures day after day go. 
into this Brahmaloka (i. e. they are merged in Brahman, 
during deep sleep) and yet do not discover it" etc. 
This passage shows that all Jivas or individual souls- 
go daily into the ‘small Akasa’ called here Brahmaloka*- 
This intimates that the ‘small Akasa’ is Brahman. 

This going of the individual souls into Brahman, 
which occurs .daily in , the deep sleep is mentioned 
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dn other Sruti text : “He becomes united with the 
true (Sat), he is merged in his own Self” Chh. 

Up. vi-a-i. 

In common parlance or ordinary life also we say 
of a man who is in deep sleep "He has become 
Brahman”. "He is gone into the state of 
Brahman.” 

The word ‘Brahmaloka’ is to be interpreted as 
Brahman Himself, and not as the world of Brahman 
(Satya Loka) because there is the indicatory sign 
in the passage. What is that indicatory sign or 
Lingam ? It is said in the text that the soul goes to 
this world daily. It is certainly impossible for the 
Jiva to go to the world of Brahman daily. Hence the 
term ‘Brahmaloka’ means here Brahman Himself. 

I. 3.16 . 11 

Dhruthesolm mahimnosyaasminnupalabdheh 79 

Moreover on account of the supporting also (attri- 
buted to it) the small ether must be Brahman, because 
this greatness is observed in this (Brahman only 
according to other scriptural passages). 

Dhruiheh ; on account of supporting (of tlio world by flio Akasa 
or ether) Oha ; and, moreover, also. Asya mahimn&h ; this 
greatness. Asmin : in Brahman. U’palabdheA : on account of 
.being observed or found. 

The argument in support of Sutra 14 is continued. 
iDaharakasa or the small ether referred to in Sutra 
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14 indicates Brahman, as the glory of supporting all 
tthe worlds can be reasonably true only in respect 
'of Brahman. And also on account of the ‘supporting’ 
the small ether can be the Supreme Brahman only. 
How ? To begin with the text introduces 
the general subject of discussion in the passage “In 
it is that small ether.” Then the small ether is to 
be compared with the universal ether. Everything 
is contained in it. Then the term Self is applied to 
it. Then it is stated that it is free from sin etc. 
Finally it is said “That Self is a bank, a limiting 
support (Vidhrithi) so that these worlds may not be 
confounded” (Chh. Up. VIII-4-1). In this passage 
the glory of small ether by way of supporting the 
worlds is seen. Just as a dam stores the water so 
that the boundaries of the fields ate not confounded, so 
also that Self serves like ,a dam in order that the 
world and all the different castes and Ashrams may 
mot be confounded. 

Oth er texts declare that this greatness of support- 
ing belongs to Brahman alone “By the command of 
that Imperishable (Akshara) O Gargi, the sun and 
moon are held in their positions" Bri. Up. III-8-9. 
He is the lord of all, the king of all kings, the protector 
of all things. He is a bank and a limiting support, 
so that these worlds may not be confounded 
Bri. up. IV-4-22. This also shows that to be a 
boundary and support of the worlds is the distinctive 
attribute of Brahman only. Therefore on account 
«f the ‘supporting’ also the small (ether) is nothing 
else but Brahman. 
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r. 3.17 srfe^ii 

Praaiddhesaha SO' 

Also because of the well-known meaning (of Akasa: 
as Brahman the small Akasa is Brahman). 

Prasiddheh : of the well-known (meaning). Oha ; also, • • 

The argument in support of Sutra 14 is contiliuedi, 

Akasa has the settled meaning of Brahman. It 
is a well-known fact in Sruti that Brahman is indicated 
by the terra Akasa. . Therefore ‘Daharakasa* also ■ 
stands for Brahman, 

We read in Chh. Up. Vin-14-1. "Akasa is the' 
revealer of all names and forms” “All these beings . 
take their origin from Akasa alone". Cljih. Up. 1-9-1. 
"For who could breathe if that Akasa (ether) were- 
not bliss” Tait. Up. 11-7. In all these texts ‘Akasa’ ' 
stands for Brahman. 

1-3.18 

Itharaparaamaraathaa ithi cheih na asamhlmvaath 81 

If it is said that the other one (i, e. the individual 
soul) is meant on account of a reference to it (made- 
in a complementary passage) (we say) no. on account 
of the impossibility. 

Ithara ; the other one, that is the Jiva. Parmnaremth ; On . 
account of reference, /‘la: ho (the individual Soxil), Ithi : thus. 
Cheth : if, Na ; not. Aaambhavaath : on account of impossibility. 

The argument in support of Sutra 14 is continued* 
We read in the Chhandogya Upanishad “Now that 
serene being, the individual soul (Jiva) indeed vfhichi. 
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ihaving risen above this earthly body, and having 
reached the highest light, appear in its true form, 
■that is the Self : thus he spoke.” 

The Purvapaksin or the opponent says : As in 
the complementary passage the individual soul is 
referred to, the small Akasa of Chh. Up. VIII-1-1 
is also the individual soul. The word ‘serenity’ 
(Samprasada) which denotes the state of deep sleep 
conveys the idea of the individual soul only. The 
‘rising from the body’ also can be spoken of of the 
individual soul only whose abode is therefore the 
.small Akasa’ ; denotes in the passage under discussion 
•only the iirdividual soul, on account of reference to the 
ether.” 

This cannot be. In the first place 'the individual 
soul which is limited by the internal organ and its 
•other adjuncts, cannot be compared with the all-pervad- 
ing ether. 

In the second place, the attributes like ‘freedom 
from evil’ and the like of this Akasa, referred to in 
the passage under discussion, cannot be true of the 
individual soul. Hence Brahman is meant in that 
passage, 

I. 3.19 U 

Uththaraaehohetdaavirbhoothaswaroopasthu S3 

If it be said that for subsequent texts (it appears 
that the individual soul is meant we say that what 
is there referred to is) rather (the individual soul 
in so far) as its real nature has become manifest 
<i. e. as it is non-different from Brahman). 
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Vthtliarmth ' from the subsequent texts of' the Sniti. Oheth : if, 
Aavirhhootha-Swaroopath with its true nature made manifest,. 
Thu : Imt, 

The argument in support of Sutra 14 is continued. 

An objection is again raised by the Purvapakshin- 
to justify that the ‘small Akasa’ (Dahara) refers tO' 
thenndividual soul. Prajapathi at the outset declares- 
that the Self, which is free from sin and the like is 
that which we must try to understand Chh. Up. 
VIII-V-l. After that he points out that the seer 
within the eye i. e. the individual soul is the Self. Chh. 
Up. VIII-7-3. He again explains the nature of the same- 
individual soul in its different states. "He who 
moves about happy in dreams is the Self” Chh. 
Up. VIII-10-1. “When a man being asleep, reposing, 
and at perfect rest sees no dreams, that is the Self 
Chh. Up. VIII-ll-l. The qualifying terms ‘Immortal, 
fearless’ used in each of these descriptions of the 
self show that the individual soul is free from sin 
or evil and the like. Obviously the individual soul 
is meant here because Brahman is free from the 
three states viz, waking, dream and deep sleep. It 
is also said to be free from evil. Therefore ‘small 
Akasa’ refers to the individual soul or Jiva and not 
to Brahman. 

The Sutra refutes this. The Sutra uses the 
expression "He whose nature has become manifest”. 
Prajapathi fiirally explains the individual soul in its- 
true nature as identical with Brahman. The reference- 
is to the individual soul in its true nature as identical 
with Brahman or in other words who has realised his- 
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oneness with Brahman and not to the individual soul 
as such. “As soon as it has approached the highest 
*, light it appears in its own form. Then It is the 
Highest Purusha” Chh. Up. VIII-12-3). The individual 
soul, is free from evil etc., when it becomes identical 
with Brahman and not when it is enveloped by limiting 
adjuncts and not when it remains as the finite Jiva or 
embodied soul. Agency (Kartrutwa) enjoying 
(Bhoktruthwa) , like and dislike (Raga-dwesha) 
indicate Jivahood. If these are removed the individual 
soul shines as Brahman. ' 

As long as the individual Soul does not free itself 
from Avidya (ignorance) in the form of duality and 
does not rise to the knowledge of the Self or Brahman, 
whose nature ’ is unchangeable and Sat-chit-ananda 
which expresses itself in the form ‘I am Brahman’, so 
long it remains as an individual soul. The ignorance 
of the Jiva may be compared to the mistake of a man 
who in the twilight mistakes a post for a man, a rope 
for a serpent. 

When it gives up the identification with the body 
sense-organs and mind, when it realises its identity 
with the Supreme Brahman it becomes Brahman itself 
whose nature is unchangeable and Sat-chit-ananda as 
is declared in Mu. Up. III-2-9. “He who knows the 
highest Brahman ' becomes even Brahman.” This is 
the real nature of the individual soul by means of ' which 
it arises from the body and appears in its own real form. 

Why a reference has at all been made to Jiva in 
this section treating of Dahara. You will find an. 
answer in the following Sutra. 
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J, 3.20 3TJRIT^ 

Anyaarthaaeha paraamarsah 88 

And the reference (to the individual soul) is for a 
'•different purpose. 

Ani/mirthnh : for a different purpose, Oha : and. Parawmimah : 
reference. 

The argument in support of Sutra 14 is continued. 

The reference to the individual soul has a different 
meaning. The reference to the individual soul is not 
•meant to determine the nature of the individual soul, 
'but rather the nature of the Supreme Brahman. The 
reference to the three states of the individual soul is 
•meant not to establish the nature of Jiva' as such, but 
to show finally its real nature (Swaroopa) which is 
not different from Brahman. 

Another objection is raised. The text describes 
this ‘Dahara’ as occupying a very small space in the 
heart, mnd because ‘Dahara’ is so small and Jiva 
is also small, therefore ‘Dahara’ must be Jiva mentioned 
: subsequently. The following Sutra gives a suitable 
answer. 

1.3.21 

Alpasrutherithi cheth ihnduhtham 84 

■ If it be said that on account of the scriptural 
tru' declaration of the smallness (of the ether) (the Brahman 
is tCM:annot be meant) (we say that) that has already been 
withexplained. 
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AlpasrutheJi ; because of the Sruti declaring its smallness. 
Sthi : thus. Oheth ; if. Thath ; that. Vktham : has already been 
explained. 

The argument in support of Sutra 14 is concluded. 

The Poorvapakshin or the objector has stated that 
the smallness of the ether stated by the Sruti “In it 
is that small ether” does not agree with Brahman, that 
it may however refer to the Jiva or the individual soul 
which is compared to the ’point of a goad. This has 
.already been refuted. It has already been shown 
under 1-2-7 that smallness may be attributed to 
Brahman for the purpose of meditation (Upasana). 
The same refutation is to be applied here also. 
That smallness is contradicted by that Sruti text which 
compares the ether within the heart with the universal 
ether “As large as is this ether so large is the ether 
within the heart. 

Anukrithyadhikaranam : Topic (Adhikarana) 6. 

Everything shines after Brahman ' 

(Sutras 22-23) 

!L 3.22 =? II 

Anuhrithesthasya tsha 8& 

On account of the acting after (i. e, the shining 
after) (that after which sun, moon, etc., are said to 
shine is the Supreme Self) and (because by the light) 
-of Him (everything else is lighted). 

Anuhritheh : because of the acting after, from imitation, from 
.the following, Thasya ; its. . Oha ; and. 

11 ■ , 
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A passage from the Mundaka Upanishad is takea 
up now for discussion. 

We read in Mundaka Upanisliad 11-2-10 and 
Kathopanishad V-15. '‘The Sun does not shine there 
nor the moon and the stars, nor these lightnings, much 
less the fire. After him when he shines everything 
shines ; by the light of him all this is lighted." 

Now a doubt arises whether “he after whom when, 
he shines everything shines, and by whose light all 
this is lighted” is some effulgent substance, or the 
Supreme Self. 

The ‘Shining after’ mentioned in the text “After’ 
him when he shines everything shines” is possible- 
only if the Supreme Self or Brahman is understood.. 
Another Sruti declares of that Supreme Self, “His. 
form is light, his thoughts are true” Chh. Up.. III-14-2. 
“Him the gods worship as the light of lights, as- 
immortal time” Bri. Up. IV-4-16. 

The clause “On account of the acting after” points 
to the, ‘sliining after’ mentioned in the text under 
discussion. 

That the light of the Sun etc., should shine 
by some other material light is not known. It is 
absurd to say that, .one light is lighted by another. 
We do not know of any physical light except the 
sun that can light Brahman. 

The manifestation of this whole universe has for 
its cause the existence of the light of Brahman, just 
as the existence of the light of the sun is the cause 
of the manifestation of all form and colours. Brahman 
is self-luminous. It remains in Its own glory. It; 
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illumines the sun, the moon, the stars, the lightning, 
the fire, the senses, the mind and the intellect and! 
all oh|ects. It does not need any other light to 
illumine it. Sruti texts like "Brahman is the light of 
lights “Jyotisharo Jyothihi” clearly intimate that Brahman 
is Self-effulgent. It is quite possible to deny the 
shining of sun. moon etc., with reference to Brahman,, 
because whatevec is seen is seen by the light of 
Brahman only. As Brahman is Self-effulgent, it is- 
not seen by means of any other light. 

Brahman manifests everything else but is not 
manifested by anything else. W e read in Br. Up’, 
“By the Self alone as his light man sits” IV-3-6. 
The word ‘Sarvam’ denotes that the entire world of 
names and forms is dependent on the glory of 
Brahman. The word ‘anu’ intimate that the reference- 
is to Brahman because it is from Him that all 
effulgence is derived. ^ 

I 3.23 !3Ti^ 'Ef II 

Jpi chn Bmaruathe 

Moreover the Smrithi also speaks of him i. e,» 
Brahman to be the universal Ught. 

Api Oha • moreover, also. Stnaryaihe-. th6 smriti states. 

An argument in support of Sutra 22 is given. 

The Smriti or Gita also says so. In Gita Chapter 
XV-6we read” “Neither the sun, nor the moon, nor 
the fire illumines that, having gone into which men 
do not return, that is my highest seat” And “The light 
which abiding in the sun illumines the whole world 
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and that which is in the moon and that 
which is in the fire, all that light know to be 
mine" XV-12. 


Pramithaadhikarnnam t Topic (Adhikaratia) 7. 

The person of the sise of ' a thumb is Brahman 
(Sutras 24-25) 

I. 3.24 !?i5fl|5r srflTcr: II 

Sabdaadeva pramithah 87 

From the very word (viz., the term Lord applied 
to it) the (person) measured (by the size of the thumb) 
<is Brahman). 

Sabdaath ; from the very word. JSra : oven, only, itself, 
Pramithah : measured, i. c., described as having the size of 
the thumb. 

An expression from the Kathopanishad is taken up 
ior discussion. 

We read in Kathopanishad II-4-12 “The person 
■of the size of a thumb resides in the middle or centre 
•of the body etc.” and II-4-13 “That person, 
■of the size of a thumb is like a light without smoke, 
lord of the past and of the future, he is the same 
to-day and to-morrow. Knowing Him one does not 
.seek to hide oneself any more. This is That." 

A doubt arises now whether the person of the 
:size of a thumb mentioned in the text is the individual 
■soul or the Supreme Self (Brahman). 
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The Poorvapakshm or the opponent holds that on 
account of the statement of the person’s size of tliumh 
the individual soul is meant, because to the Supreme 
Self which is Infinite the Sruti text would not ascribe 
the measure of a thumb. 

To this we reply that the person of the size of a 
thumb can only be Brahman. Why ? On account 
of the term Tsana” ‘Lord of die past and of the 
future.’ The highest Lord only is the absolute ruler 
of the past and the future. Further the clause "This 
is that” connects the passage with that which had 
been enquired about and therefore forms the topic 
of discussion. What had been enquired about by 
Nachiketas is Ejjcahman.” Nachiketas asks Lord Yama. 
“That ’’Which tliou seest as neither this nor that, as 
neither effect nor cause, as neither past nor future, 
tell me that (Ka. Up. 1-2-14.) Yama refers to this 
person of the size of a thumb thus "That which you 
wanted to knpw is this.” 

Brahman is said to be of the size of a 
thumb, though He is all-pervading, because He is 
realisable in the limited chamber of the heart 
-of a man, 

The epithet ‘The Lord of the past and the future’ 
cannot be applied to Jiva at all, whose past and the 
future is hound by his Karmas and who is not free 
to possess so much glory. 

But how the All-pervading Lord can be said to be 
limited by the mea^e of a thumb? The following 
Sutra gives a suitable answer.. 
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I. 3,25 

Hridyapekshayaa thu manushyaadhikaarathvaath 88 

But with reference to fhe heart (the highest 
Brahman is said to be of the size of a thumb) as man 
alone is entitled (to the study of the Vedas, to practise 
meditation and attain Self-realisation), 

Hridi : in the heart, with reference to the heait. 

Apekahayaa : by reference to, ■ in consideration of. Thu : but. 
Manuahyaadhikaarathvcuith : because, of the privilege of men. 

A qualifying explanation of Sutra 24 is given, and the 
privilege for Upasana or meditation is discussed. 

The measure of a thumb is ascribed to Brahman 
although all-pervading which with reference to his 
residing within the heart which is generally as big as 
the thumb. Brahman dwells within the heart of all living 
beings. The hearts differ according to the animals, 
some have larger hearts, some have smaller, some 
are more than a thumb, some are less.<,than a thumb. 
Why is the ‘thumb’ used as a standard ? Why a man’s 
heart only and not that of any other animal also ? 
The second half of the Sutra gives an answer, —"'on 
account of man only being entitled’. Man only 
is entitled to the study of the Vedas and practice of 
meditation and different Upasanas of Brahman 
prescribed in them. Therefore the thumb is used 
as the standard of measurement with reference to 
him alone. . 

/The aim here is to show the identity of individual 
soul with Brahman which is inside the body and is 
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•of tlie size of a thumb. The Vedanta passages have 
two-fold purport. Some of them aim in giving a 
•description of the nature of Brahman, some in teaching 
the unity of the individual soul with the Supreme 
Soul. Our passage teaches the unity of the individual 
■soul with the Supreme Soul or Brahman, not the size oi 
anything. This point is rendered quite clear further 
on in the Upanishad. “The person of the size of a 
thumb, the inner Self, always abides in the heart of 
men. Let a man draw that Self forth from his body 
•with steadiness, as one draws the pith from a reed. 
Let him know that Self as the "Bright as the Imihortal.” 
Kath. Up. II-6-17. 

ft 

Devathaadhikaranam : Topic (Adhikarana) 8. 

The JDevas also are entitled to the study of. Vedas 
and to meditate on Brahman. 

(Sutras 26-33) 

1. 3.26 

Thaduparyapi Baadaraayanah sambhavath. 89 

Also (beings) above them (viz., men) (are entitled 
for the study and practice of the Vedas) oiji account 
of the possibility (of it) according to Badarayana, 

Fhad vpari : above them i. e. higher than men namely Devas. 
Api ! also, even. Baadaraayanah : the sage Badarayana is of 
'Opinion. Sambhavaath : because (it is) possible. . 

The description of the privilege of study of Vedas 
and meditation is continued. 
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There is a digression from the main topic in this 
section in Sutras 26 to 38. The Poorvapakshin or the 
opponent holds that such meditation is not possible in 
the case of the Devas, because they are not endowed 
with the sense organs. Hence they have got no capability 
to meditate. The Devas like Indra and the rest ate 
mere thought forms created by the chanting of Mantras. 
They have no desire for the possession of Vairagya; 
Cdispassion), Viveka (discrimination) etc. To this the 
author gives a reply in this Sutra. A doubt may arise 
from the previous Sutra that as it is stated that men. 
alone have the privilege to the study of the Vedas, the- 
gods are thereby debarred. This Sutra removes tins 
doubt. , 

The teacher Badarayana thinks that the Sutra 
entitles Gods also who are above men for the study o£ 
Vedas, practice of meditation and attainment of 
knowledge of Brahman. How ? Because it is possibles 
for them also as they too are corporeal beings. The- 
Upanishads, the Mantra portion of the Vedas, the- 
Itihasa and Puranas all unanimously describe that the 
Devas have bodies. They may have the desire of 
final release caused by the reflection that all effects,, 
objects and power are non-permanent. They may- 
have the desire to possess the four-fold qualification) 
which is necessary for attaining the knowledge of 
Brahman. The gods undergo discipleship in order to 
attain knowledge. We read in Chh. Up. Vin-2-3, 
"Indra lived as a disciple with Prajapati for one hundred, 
and one years” “Bhrigu Varuni went to hia, father,- 
Varuna, saying sir, teach 'me Brahman’ Tait. 
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The God Varuna is said to have possessed the 
knowledge of Brahman which he teaches to his. 
son Bhrigu. 

The gods also possess all the requisites for practising, 
meditation. Therefore they are also entitled for the 
study of the Vedas and attaining Self-realisation. Even 
without Upanayana and study the Veda is manifest of 
itself to the gods. 

The passage about that which is of the size of a 
thumb is equally valid when the right of the gods is 
accepted. In their case the Sruti describing the Lord 
of the size of a thumb refer to the size of , their 
thumbs. 

The Poorvapakshin or - the opponent says. If we^ 
admit that Devas have bodies, then there would arise 
difficulties with, regard to sacrifices, because it is not 
possible for one finite corporeal being like Indra 
to be simultaneously present at many places of sacrifices^ 
when he is invoked simultaneously by all his worship'^ 
pets. Therefore sacrifices will become useless. TO' 
this objection the author gives a suitable reply in 
the following Sutra. 


L 3.27 

Virodhah Karmaneethi cheth na antka 
prathi$atjitherdaraanaath. 90 

If it be said that (the corporeality of the gods, 
involves) a contradition to sacrifices; (we say) no. 
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ibecause we find On the scriptures) the assumption. 
>(by the gods) of many (forms at one and the 
same time). 


Virodhah ; contradiction. Karmani : In the sacrifices. Ithi s „ 
thus. (Jheth : if. Na : not. Aneiia : mairy (bodies), PratMpatJdheh : 
because of the assumption. Darsamadt, j because it is found (in 
tUie scriptures). 

An objection against Sutra 26 is raised and 
refuted. 

It is possible for a Devata to assume several forms at 
the same time. He can appear in sacrifices performed 
simultaneously at different places. Smriti also states 
^‘A Yogin, O hero of the Bharatas, may by his power* 
multiply his self in many thousand forifis and in them 
walk about on earth. In some he may enjoy the 
objects, in others he may undergo dire penance, and 
finally he may again withdraw them all, just as the 
■sun withdraws its, many rays” If such Smriti passage 
‘declares that evenYogins, who have merely acquired 
various extraordinary powers, such as subtlety of body 
,and the like may assumfe several bodies at the same 
time, how much more capable of such feats must, 
the gods be, who naturally possess all supernatural 
powers. A god may divide himself into many forms 
and present himself in many sacrifices at the same 
time. He can remain all the while unseen by others, 
in consequence of his power to ihake himself invisible. 
Moreover, why cannot the same god be the object of 
,an.any sacrifices, just as the same man can be the 
object of salutation of many persons ? 
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I. 3.28 fig *3ra: U 

Sabda ithi oheth na athah prabhavaath praihya- 
kshaammmaanaahhyamn 91 

If it be said (that a contradiction will result) in 
respect of the word (we say) no because (the world) 
originates from the word, as is known from direct 
perception (Sruti) and inference (Smrithi) 

8cAda ; regarding Vedic words. Ithi ; thus. Gheth : If JVa ; 
no, Athah : from this, from these words. Prabhavaath ; because 
*Bf the creation. Pralhyakshanumaanaabhyaam : from direct percep- 
tion (Sruti) and inference (Smriti). 

Another objection against Sutra 26 (with respect to 
the corporeality of the gods) is raised and refuted. 

The Poor^apakhsin maintains : The Vedic words have 
heen proved ih the Purva Mimamsa philosophy to be 
permanent i, e. without beginning or end. Now if gods 
:arc said to have bodies they must have births and 
deaths, which aU embodied beings arc subject to. 
Therefore the Vedic words for individual deities cannot 
exist before their birth, nor can those words signify 
any deities, when they have ceased to exist during 
.'dissolution. Hence the permanency of Vedic words 
•fails. 

To this objection the answer is that there cannot 
he any such incongruity with regard to Vedic words, 
because both Sruti and Smriti maintmn that individual 
\gods owe their origin to Vedic words. 

The Vedic words exist from eternity. They have 
jgpt their settled meaning. The Vedic names for gods 
‘-signify their types and not the individuals. Therefore 
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the births or deaths of individual gods cannot affect 
the types, much less the permanent character of Vedic 
words. 

Cows are innumerable but it is with the type that; 
the word ‘cow* is inseparably connected. The word 
‘cow’ is eternal. It does not depend on the birth and 
death of individuals belonging to that type. Words 
representing the gods have for their counterpart 
objects that are types and not individuals. Indra refers 
to a divine function like the office of the Viceroy 
and whoever is called to that function is called Indra. 
Therefore here is no non-etemality with reference to- 
the Vedas. 

The word including even the gods is created from, 
scriptural words. The scriptural words kre the source.- 
for the world and the gods. If you object to this and 
say that this conflicts with the Sutra 1-1-2 which says, 
that Brahman is the cause of the world we reply» 
Brahman is the Upadana Karana (material cause). 
The Veda is not such material cause. The creator 
utters the Vedic words and creates. He says earth 
' and creates the earth and so on. 

The creation of every embodied being whether 
Indra or a cow proceeds from remembrance of the 
form and its characteristics by Lord Brahma when he 
utters these words which by association always suggest 
the particular fem and the characteristics of that: 
form when a special individual of the class called 
Indra has perished, the creator, knowing from the Vedic 
word ‘Into which is present to his mind the class 
characteristics of the being denoted by the word, creates 
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•another Indra possessing those very same characteris- 
tics, just as the potter fasliions a new jar on the basis 
•of the word ‘jar’ which is revolving in his mind. 

Every Vedic word always expresses a particular type 
■form and does not express any individual. Brahman 
creates the world by remembering the particular type 
forms denoted by those words. Forms (Akritij are 
eternal and exist in the archetypal plane from eternity 
before they become concrete in any individual form. 
Brahma the creator created the Devas by reflecting 
■on the word Ete (these). He created the men by the 
word ‘Asrigram’ ; the Pitris by the word ‘Indavah,’ 
(drops) ; the planets by the word ‘Tiras Pavitram’ the 
songs by the word ‘Asuva’ the Mantras by the word 
‘Viswani’ andi he created all other creatures by the 
word ‘Abhisau bhaga’ 

The word ‘Etad’ (this) reminds Brahma the creator 
of tjje Devas presiding over the senses : the word 
■‘Asrigra’ meaning blood, reminds him of those creatures 
in which blood is the chief life-element, namely men; 
the word ‘Indu’ denoting moon, reminds him of the 
fathers, who live in the Chandraloka ; the word ‘Tiras 
Pavitram’ meaning “holding of the pure ambrosia” 
reminds of the planets where the Soma fluid exists ; 
the word ‘Asuva’ (flowing) reminds him of the sweet 
flow of music ; the word “Visva” reminds Him 
of the hymns sacred to the Visvedevas ; the word 
"Abhisubhaga” meaning ‘great prosperity’ reminds him 
of all creatures, We read in Bri. Up. “He with 
his mind united himself with speech i. e, the word 
■ of the Veda. 
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Every word has for its counterpart a form or am 
object which it denotes. Name and form are in- 
separable. Whenever you think of a form its name 
comes before your mind at once. Whenever you utter- 
a name the object comes before your mind. The 
relation between a name or word and form (the object) 
is eternal. 

The V eda is not the material cause of the universe. 
If you say that the Veda refers to Vasus, Rudras,. 
Adityas and other gods who are born and are there- 
fore non-eternal and hence the Vedas also must be 
non-eternal, we reply that what are born are the 
individual manifestations of Dravya (Substance), Guna 
(quality) and Karma factions but not the Aloritis 
species). The oidgination of the univelse from the 
‘word’ is not to be understood in the sense that the 
word constitutes the material cause of the world as. 
Brahman does. # 

“The several names, actions, and conditions of all 
things He shaped in the beginning' from the words 
of the Vedas” Manu 1-21. 

Thought first manifests as a word and then as the 
more concrete form. You cannot separate the thought 
from name and form. If you wish to do a thing you 
first remember the word denoting the thing and then 
you start the work. The Vedic words manifested in 
the mind of Prajapati the creator before the creation. 
After that he created the things corresponding tO' 
those words. “Uttering Bhur he created the earth” 
etc. Tait. Bra. II-2-4-2. 

The Poorvapakshin or the opponent maintains 
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that the universe cannot be born of letters which are; 
perishable, that there is an eternal Sphota (causal form oh 
sound) of which uttered sounds are manifestations and 
that such Sphota is the cause of the universe. Sphota is- 
that, which causes the conception of the sense of a 
word (Arthadhikethu). Sphota is a supersensuous. 
entity which is manifested by the letters of the word, 
and if comprehended by the mind itself manifests, 
the sense of the word. 

This statement of the Poorvapakshin is really 
untenable. This is certainly not our actual experience.. 
The uttered sounds do not perish, for at the end of- 
their utterance we realise their identity when we 
utter them again. It is said that there might be a- 
difference of ifitonation when uttering the same word 
twice, this- does not negate the identity, for the 
difference is only a difference of the instrument of' 
manifestation. Albeit the letters are many, their 
group can be the subject of a conception (e. g. ten* 
hundred etc). The Sphota theory is therefore quite' 
unnecessary. 

It is therefore quite clear that the Vedic sounds, 
are eternal and that there is no logical fallacy in the 
doctrine that through them has been created the entire 
universe including the gods. 

I. 3.29 qsr 

Atha yeva aha nithyathvam 92 

From this very reason also there follows, the eternity^ 
of the Vedas. 



BRAHMA syTRAS 


i?6 

Atlta Ye,m : therefore, from this very reason, Qha ; also. 
.Nithyathvam : The eternity of the Vedas. 

A side issue is deduced from Sutra 28. 

The eternal nature of Vedic words is also 

■established from the same reasons adduced in Sntra 
.28 i. e. because those words signify permanent 
types. 

This Sutra now confirms the already established 
■eternity of the Vedas. The universe with its definite 
■eternal types or spheres such as gods and 

so on originates from the word of the Veda. For 
this very reason the eternity of the word 

of the Veda must, be accepted. As gods etc., as 
types are eternal, the Vedic words are 
■also eternal. 

The Vedas were not written by anybody. Tliey 
are the very breath of the Lord. They are eternal. 
The Rishis were not the authors of the Vedas. 
They only discovered them. “By means of their past 
.good deeds the priests were able to understand 

the Vedas. They found them dwelling in the 
Rishis’’. The Mantra “By means of sacrifice 
they followed the trace of speech ; they found 
it dwelling in the Rishis’’ Rig. Veda Samhita 
X-71-3. shows that the speech found by the Rishis 
was permanent. Veda Vyasa also says “Formerly 
the great Rishis, being allowed to do so by 
Svayambhu, obtained through their penance the 
Vedas together with the Itihasas, which had been 
ludden at the end of the Yuga”. 
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i. 3,30 


11 


f.-.rt. . -s. 

arrf^erwnsRiKrT 


SamannamamaToopathvaath elm Amriththaa- 
vapyavirodho darsanath smrithescha , S3 

And on account of the sameness of names and forms 
in everj^ fresh cycle there is no contradiction (to the 
■eternity of the words of the Vedas) even in the 
revolving of the world cycles, as is seen from the Sruti 
and Smriti. 

Smmana naama roopathvaath : On account of similar names 
and forms. Chn, : and. Aavruththau : in the cycles of creation. 
Api : even, also. Avirodhah : no inconsistency or contradiction. 
Dafaanaatli } from the Sruti. Smritheh : from the Smrithi. 

.• and. 

An argument in favour of Sutra 29 is given in 
this Sutra. 

The Poorvapakshin or the opponent says ; At the 
end of a cycle everything is totally annihilated. There 
is new creation at the beginning of the next cycle. 
There is a break in the continuity of existence. Hence 
even as types, the gods are not eternal and the eternal 
relation of Vedic words and the objects they denote 
does not remain. Consequently there is contradiction 
to the eternity and the authority of the Vedas. 

We say it is not so. Just as a man who rises 
from sleep continues the same form of existence 
■which he enjoyed previously to his sleep, so also the 
•world is a latent or potential state (in seed form) in 
Praiaya or dissolution, it is again projected with all 
the previous variety of names and forms at the 
12 
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beginning of the next cycle. Therefore the eternity; 
of the relation between VeJic words and their 
objects is not at all contradicted. Consequently the 
anthoritativeness of the Vedas remains, This is 
supported by Sruti and Smriti. We read in Rig. Veda 
X-190-3 "As formerly the Lord ordered the sun and the 
moon, heaven, earth, the sky etc.” We read in the 
Smriti “As the same signs of seasons appear again and 
again in their due course, so do beings appear and 
reappear in successive cycles”. 

The word “Cha” in the Sutra is used to remove the 
doubt raised. Even after a great Pralaya there is no 
contradiction with regard to the eternity of Vedic 
words, because the new creation, proceeds on 
the sameness of names and forms etc., in the 
preceding creation. In a Maha Pralaya the Vedas 
and the types denoted by the words of the Vedas 
merge in the Lord and become one with Him. 
They remain in Him in a state of latency. When 
the Lord desires to create they come out from 
Him again and become manifest. The creation 
of individuals is always preceded by a reflection on 
the words of the Vedas and the types denoted 
by them. 

After the Maha Pralaya the Lord creates the 
Vedas in exactly the same order and arrangements 
as they had been before. He reflects on the words and 
types and projects the whole universe. A subsequent 
creation is similar to the past creation. The Lord 
creates the world just as a potter who makes ,a pot 
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by remembering the word 'pot' and the form which 
the word calls up in his mind. 

After a Mahapralaya the Lord Himself creates all 
elements from Mahat downwards up to Brahmanda. He 
projects Brahma from His body and teaches Him the 
Vedas mentally (not orally) and entrusts Him with the 
work of further creation. In minor Pralaya Brahma 
does not cease to exist, nor do the elements. Brahma 
Himself creates the world after every minor Pralaya. 

It may be objected that when we sleep and then 
wake up we can recall the already experienced external 
universe and that such a thing is not possible in the 
case of the dissolution of the world. But our answer is 
that by the grace of the supreme Lord Hiranyagarbha or 
Brahma can recollect the state of the world as it was 
before the dissolution. W e read in the Swetaswatara 
Upanishad “During Pralaya all forms vanish but Sakthi 
remains. The next creation takes place through it 
alone”. Otherwise you would have to postulate a 
creation out of nothing. 

I. 3.31 I) 

Madhvaadishvasamhhavaadanadhikaaram 
Jmminih 94 

On account of the impossibility (of the gods being 
qualified) for Madhu Vidya etc., Jaimini (is of opinion 
that the gods) are not qualified (either for Upasana 
or for the Brahma Vidya or the knowledge of the 
Self). • 

JS-ludhn aadisliu ; In Madhu Vidya etc. Aaamhhavaath Oa 
account of the impossibility. Anadhika-aram : disqualification. 
Jaiminih : Jaimini is of opinion. 
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Another objection to Sutra 26 is raised. 

For Madhu Vidya vide Ch. Chhandojya 

Upanishad, the sage Jaimini, the author of Purva- 
Mimamsa, says that as the sun and the other gods 
arc the deities to be worshipped in Madhu-Vidya 
and the like, it is impossible that they should also be 
the worshippers. Hence they are not entitled for, 
the Upasana prescribed in Sniti, because obviously 
they cannot worship themselves. In Madhu Vidya 
one is to meditate on the Sun as honey Cbeneficial)* 
Such a meditation is trot possible for Surya or the 
Sun-god because one and the same person cannot 
be both the object of meditation as well as the person 
meditating. 

Further the Devas like Vasu etc., "already belong 
to the class of Vasus etc. Therefore in their case the 
meditation is useless as the fruit being already 
accomplished. The Devas have nothing to gain by 
such meditation. So they have no desire for this 
meditation because they .already are in possession of 
that which is the fruit of such meditation. 

I. 3.32 ^)TFrrs0[ ii 

Jyothishi blmavaaohcha SS 

And (the gods are not qualified for Vidyas) because 
(the words ‘sun .moon’ etc., spoken of as gods) are 
used in the sense of mere spheres of light. 

Jyothishi : as mere spheres ot light. ShaavaaA : hi'canne 
lised in the sense, O/w : and. 

An argument in support of the objection raised 
in Sutra 31 is given. 
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The Pcorvapakshin raises another objection, -The 
luminous orbs cannot possibly do acts of meditation. 
Such and other luminary objects Agni etc., cannot 
have a bodily form with hands, heart or intelligence. 
They are material inert objects. They cannot have 
wishes. We cannot place faith on Ithihasas and 
Puranas, as they are of human origin and as they 
themselves stand in need of other means of knowledge 
-on which to base. The Mantras do not form an 
independent means of authoritative knowledge. The 
Arthavada passages cannot be regarded to constitute 
by themselves reasons for the existence of the 
personality of the gods, Consequently the gods are 
not qualified for any kind of Vidya or knowledge of 
Brahman. * 

I. 3.33 % II 

Bha-avam thu Baadaraayanaosthi hi 96 

But Badarayana on the other hand (maintains) the 
existence (of qualification on the part of the gods 
for Brahma Vidya ; for there are (passages indicatory 
of that ; body, desires etc., which qualify' one for 
such knowledge do exist in the case of the gods.) 

Bhacattn ; tho e.xistenco loi the qnaJification to practise the 
nicdilatiou like Madhu Vidya etc.) Vim : but, Bmdarawjanah : 
the .sag<‘ Badarayana (maintains) Asthi ' does exist. , Mi ; 
because. 

Tills Sutra refutes the arguments in the previous 
two Sutras and concludes the discussion. 

But Badarayana holds that the gods too have the 
right to practise Upasana or meditation and Brahma 
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Vidya, because there arc indications in Sruti to that 
effect. He maintains that each luminary orb has a 
presiding deity with body, intelligence, desires etc. 
The gods can assume any from at will . Inclra assumed 
the form of a ram and carried off Mcdhatithi. Sprya 
assumed the form of a man and came to Kunti. We 
read in Chhandogya VIII-J2-6. “The gods indeed 
do worship the Atma.” Tlie sun god may be disqualified 
for a particular form of meditation. — Madhu Vidya* 
as he cannot meditate on the sun himself, but that 
is no reason why he should be disqualified for other 
meditations or for Brahma-Vidya or the knowledge 
of Brahman. Similar is the case with other Gods. 

The expression ‘Thu’ (but, on the other hand) is 
meant to rebut the Poorvapakshin. 

Scripture declares that tlm Devas arc qualified. 
“Whatever Deva was awakened so to know Brahman 
he indeed became that “Bri. Up. 1-4-10. Inclra 
went to Prajapathi saying "well, let us search for that 
Self by which if one has searched it out, all worlds 
and all desires are obtained” Chh. Up. Vni-7. 

The description of the forms of gods is real, How 
can unreal forms of gods be conceived by our minds 
for our offering sacrifices to them ? Ordinary people 
are not able to behold their forms. But sages like 
Vyasa have, seen them. They spoke to the gods. 
The Yoga Sutras say “By Swadhyaya one can be 
in communion with the deity which %ve worship- 
How can j^ou deny the powers of Yoga ? . Rishis 
tad marvellous powers. 



CHAPTER I-SECTION 3. 34 


183 


Therefore gods hax'e forms and are eligible for 
Bralima Vidya. 

Apasoodraadhikaranam : Topic (Adhikarana) 9. 

riQht t)f fJir Sndt'd-^ to the of Vedns difieussed 

f Sutras 34-38) 

I. 3.34 ^ II 

Sugasya thadannadarasravanaath thadandra- 
drovanattih nooehyatha hi 97 

(King Janasrati) was in grief on hearing some 
contemptuous words used about him by the sage in. 
the form of a swan ; owing to his approaching Raikva 
overwhelming • with that grief Raikva called him Sudra ; 
for it (the grief) is pointed at by Raikva. 

Silk : Krii'f. Ai>/ii : his. Thritli ' tlint iiamuiy tliat j;ri(!f. 
An uiihii'iisriiriiiKinth ; from hearing his (the Ki.shis) disruspoctfiil 
h]X'ri.!i. TliiiiJiiu : Atlenmnnnth : huciuisc of going to him 

i f,, TO Haikvii. Saochi/iithi' is nAerred in. Ifi ■ hfcaiiso. 

The discussion on the privilege of divine meditation 
begun in Sutra 25 is continued. 

Tire whole of this Adhikarana about Sudras together 
with the preceding one about the Devas appears to 
be an interpolation of some later author. 

In the previous Sutra it has been shown that the 
gods are entitled to the study of Vedas and Brahma 
Vidya. This Sutra discusses whether the Sudras are 
^entitled to them or not- 

The Poorvapakshin says ; _ The Sudras also have 
got a body and desires, Hence they ate also entitled. 
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Raikva refers to Janasruti wlio wishes to learn frotr,’- 
him by the name of Sudra. “Fie, necklace and. 
carriage be thine, O Sudra, together with the cows.” 
Chh. Up. I.V-2-3. But when he appears a second 
time, Raikva accepts his presents and teaches him. 
Smriti speaks of Vidura and others who were bom 
from Sudra mothers as possessing highest knowledge. 
Therefore the Sudra has a claim to Brahma Vidya or 
knowledge of Brahman. 

This Sutra refutes the view and denies the right 
to the study of the Vedas for Sudra. The word' 
‘Sudra’ does not denote a Sudra by birth which is 
its conventional meairing, because Janasruti was a 
Kshatriya King. Here we will have to take the etymolo- 
gical meaning of” the word which is? “He rushed 
into grief (Sukara abhidu drava or as) grief rushed 
on him" or as ‘he in his grief rushed to Raikva.’ The 
following Sutra also intimates that he was a Kshatriya. 

I. 3.35 II 

I{shathriyat''hvaoath<'.n(<]iafhtlt«ratJi>'n 
Cliaithrarathhena Uiigaath 9S 

And because the Kshattriyahood (of Janasruti) is 
known from the inferential mark (supplied by his- 
being mentioned) later on with Chaitraratha (who 
was a Kshatriya himself). 

Kaliatriyatwa : the slate of his being a Kshatriyii. Auagatkeh 
on account of being known or understood. 01m ; and. Vth-arathra 
latter on in a subsequent part of the text. Ohuithramtheiui : 
•with Chaitraratha. Lingaatli . because of tho indicatory sign, 
or the inferential mark, 
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An argument in support of Sutra 34 is given. 

}'anasruti is mentioned with the Kshatriya Chaitra- 
ratha Abhipratarin in connection with the same Vidya. 
Hence we can infer that Janasruti also was a Kshatriyaj 
because as a rule equals are mentioned together with 
equals. Hence the Sudras are not qualified for the- 
knowledge of Brahman. 

T, 3.36 11 

Samskaaraparaamarsaath thadabhaava- 
ahhilaapaaehcha 99 

Because purificatory ceremonies are mentioned Cim 
the case of the twice-born) and their absence iS’ 
declared (in th^ case of the Sudra) . 

Samakaara l the purificatory cereruonies, the invebture with 
sacred tliread. Paraama/rsath, : because of the reference. Thath * 
that ceremony. Abhaava ; absence. Abhilaapaalh : because of 
the declaration. Cha : and. 

The discussion on the privilege of Brahma-Vidya on 
the part of Sutras is continued. 

In different places of the Vidyas ' the Upanayana 
ceremony is 3'ef erred to. The Upanayana ceremony 
is declared by the scriptures to be a necessary 
condition for the study of all kinds of knowledge of 
Vidya. We read in Prasna Up. I-l. ' “Devoted ' to- 
Brahman, firm in Brahman, seeking for the highest 
Brahman they, carrying fuel in their hands, approached 
the venerable Pippalada. thinking that he would’ 
teach them all that," Upanayana ceremony is- 
meant for the higher castes. With -reference to the- 
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' Sudras on tlie other hand, the ahscnce of ceremonies 
is frequently mentioned in the scriptures. “In the. 
Sudra there is not any sin by eating imohibited food, 
-and he is not fit for any ceremony” Mann X-12-6. 
A Sudra by birth cannot have Upannyana and otlrcr 
Samskaras without which the Vedas cannot' be 
studied. Hence the Sudras are not entitled to the 
study of the Vedas. 

The next Sutra further strengthens the view that 
a Sudra can have no Samskara. 

I. 3.37 U 

Thadabhaavaiiirdhaaranc cha iiravriilithch 100 

• 

And because the inclination (on the part of Gautama 
to impart knowledge is seen only) on the ascertainment 
■of the absence of Sudrahood (in Jabala Satyakama). 

Diwl : tliat luuiu-ly thr SuOuibonil, Ahliuin'a: aliwucu. 
Nirilhaarnw : in ascortaiuinenf. <!hti : ami. Pnm'ilhlhrh : 
from incJinatioii. 

The same discus.sion on the Sudras’ right is continued. 

Gautama, having ascertained Jabala not to be a 
Sudra from his speaking the truth proceeded to initiate 
and instruct him. “None who is not a Brahraaiia 
would thus speak out. Go and fetch fuel, friend, I 
shall initiate you. You have not swerved from the 
truth.” Chh. Up. IV-4-5. 

This scriptural text furnishes an' inferential sign of 
the Sudras not being capable of initiation. 



CHAPTER I-SECTION 3. 38 


187 


I. 3.38 ii 

Sravanaadhyauanaarthhapraflmi.edhaath 

smrutheseha 101 

And on account of the prohibition in Smriti of 
(tile Sudras) hearing, studying and understanding (the 
Veda) and performing Vcdic rites (they are not 
entitled to the knowledge of Brahman). 

i^ivi'ana : hearing, Adliyai/aiia : studying, ArLiiha : uniler- 
standing. Pi-athishcdhaalh ; on account <it the pruluhition. 
PrNi‘!tlii h ; in tlie Smriti, Cha ; and. 

The same discussion on the Sudras’ right is 
concluded here. 

The Smriti prohibits their hearing the Veda, their 
studying and, understanding the Veda and their 
performing V edic rites. “The cars of him who hears the 
Veda arc to be filled with molten lead and lac.’’ “For 
a Sudra is like a cemetry. Therefore the Veda is 
not to be read in the vicinity of a Sudra.” “His 
tongue is to be slit if Ire pronounces it ; his body is 
to be cut through if he preserves it.” Sudras like 
Vidura and the religious hunter Dharma Vyadha 
acquired knowledge owing to the after effects of 
former deeds in past births. It is possible for the 
Sudras to attain that knowledge through the Puranas 
Giro and the epics, Ramayana and Mahahharata 
which contain the quintessence of the Vedas. 

It is a settled point that the Sudras do not possess 
any such qualification -with regard to the Veda. 

The digression begun from Sutra 26 ends here and 
the general topic is again taken up. 
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Kainpanaadhikaranam : Topic (Adhikarana) J I). 

The Prana in tohirh eoeruthing trembles is Brahman. 

I. 3.39 ^q;TIri,ll 

Kampanaath 10:1' 

(Prana is Brahman) on account of the vibration o! 
trembling (spoken of the whole world). 

Kampanaath : on account of sliaking or vibration. 

After discussing the side issues in Sutra 25-3fi the 
Sutrakara or the author of the Sutras resumes the 
examination of the main issue. 

An argument in support of Sutra 24 is given here. 

The discussion of qualification for Brahma Vidy.i 
or knowledge of Brahma is over. We return to out 
chief topic i. e., the enquiry into the purport of the 
Vedanta texts. 

We read, in Kathopanishad II-6-2. “Whatever 
there is in the whole world has come out of Prana 
and trembles in the Pranu. The Prana is a great 
terror, a raised thunderbolt. Those who know it 
become immortal.” 

The Poorvapakshiu maintains that the term PranS. 
denotes the air or the vital force with its five modifica- 
tions. The Siddhantin says ; Here Prana is Brahman 
and not the vital force, because Brahman only is 
spoken of in the preceding as well as in the subsequent 
part of the chapter. How then can it be supposed 
that all at once the vital force should be referred to 
in the intermediate part ? 
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“Tiie whole world treinbles in Prana.” We find 
here a quality of Brahman viz., its constituting the 
abode of the whole w’orid. That the word -‘Prana’ 

' denotes the highest Self appears from such passages 
as -‘the Prana of Prana.’ Bri. Up. IV-4-18. The 
scripture declares “No mortal lives by the Prana 
and the breath that goes down. We live by another 
■in whom these two repose” (Kath. Up. II-5-5.) In the 
passage subsequent to the one under discussion “From 
terror of it fire burns, from terror the sun shines, 
from terror Indra and Vayu and Death as the fifth 
run away.” Brahman and not the vital force is spoken 
of as the subject of that passage is represented as the 
cause of fear on the part of the entire universe 
inclusive of tlhe Prana itself. Brahman only is the 
cause of the life of the entire universe including the 
vital force. 

Brahman is compared to a thunderbolt because he 
inspires fear in fire, air, sun, Indra and Yama. Further 
Immortality is declared to him who knows this Prana. 
“A man who knows him only passes over death, there 
is no other path to go.” (Svet. Up. VI-15.) Prana 
.is also often used to denote Brahman in the Sruti. 

Jj'otliiradhikaranani : Topic (Adhikarana) 11. 

TJie 'light' is Brahman. 

1. 3-40 

Jyothirdarsanaath 103 

The light (is Brahman) on account of that 
(Brahman) being seen (in the scriptural passage).' 
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^li/othih : light, Drinauauth : on accnnnt oi (Brahman) boing 
seen. 

The argument in support of Sutra 24 is continued. 

We read in the Sruti “Thus does that serene being, 
arising from this body, appear in its own torm as soon 
as it has approached the highest light (.Chh, Up„ 
VIII-12-3). 

Here the doubt arises whether the word ‘light’ 
denotes the physical light which is the object of sight 
and dispels darkness, or the Highest Brahman. 

The Poorvapakshin or the opponent says : The 
word light denotes the well-kiiown physical light, 
because that is the. conventional sense of the -^cord. 

To this we have the following reply. The word 
‘light’ can denote the Highest Brahman -Only. Why ? 
because in the whole chapter Brahman is the topic of 
discussion. The highest light is also called the 
‘Highest Person’ in that text itself later on. Freedom 
from body is said to belong to that being which is one 
with this light. Sruti declares “When he is free from 
the body then neither pleasure nor pain touches him’’ 
Chh. Up. Vin-12-1. Freedom from body is not 
possible outside Brahman. One can attain freedom 
or the bodiless state when he identifies himself with 
Brahman. 

Arthhaantliarathvaadivyapadesaadhikaranani ; 

Topic (Adhikarana) 12. 

. The Akasn ts Brahman. 

1. 3-41 

Aal(aaiwthhaantharathvaadivy.o^ad,ssc ath 1 Oi 
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Akasa (is Brahman) because it is declared to be ■ 
something different etc., (from names and forms). 

Aahaasah : Akasa. ArlhJtaanlharathvaarU-V^apadesaaih : 
because it is declared to bo something different, (with a meaning, 
anthamtlmi differontness. Adi : etc., Vyapadesaatli ; from statement 
on account of designation. 

Another expression from the Chhandogya Upanishad ' 
is now taken up for discussion. W e read in Chhan- - 
dogya Upanishad VIII-14-1. “That which is called 
Akasa is the revealer of all names and forms. 
That within which these names and forms are contained 
is Brahman, the Immortal the Self.” 

Here a doubt arises whether that which here is 
called Akasa is "the highest Brahman or the ordinary 
elemental ether. 

The Poorvapakshin or the objector says that 
Akasa means here the elemental ether, because this is ■ 
the conventional meaning of the word. 

To this the Siddhantin gives the following reply. . 
Here ‘Akasa’ is Brahman only, because it is designated 
as a different thing etc. Names and forms are said 
to be within this Akasa. which is therefore different 
from these. 

The term Akasa signifies Brahman because it is 
stated to be the source of all names and forms, also 
because it is qualified by such epithets as ‘Infinite,’ 
‘Immortal’ ‘Self’. The word Akasa, refers to Brahman 
because the description ^ “beyond name and form” 
applies only to Brahman. 
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Siisluiptliyuthkraantliyadhikaranam : Topic (Adhikarana) l;{. 

'I'he Self consistiny of knowledoe is Brahman. 

(Sutras 42-43) 

Sushitpthyiikthkraanthyorhhedcna I o‘i 

Because of the Highest Self being shown as different 
'(from the individual soul) in the states of deep sleep 
.and death. 

Suakupthi XJthkraanthjoli , : In deep sleep and death, iihulrna ; 
ilty the difference, as different (Sushiipti : deep sleep, Vtkniiit!, : 
departing at the time of death). 

An expression from the ^ sixth chapter of the 
Brihadaranyaka Upanishad is now taken up for 
.discussion. 

In the sixth- Prapataka or chapter of the 
Brihadaranyaka Upanishad, in reply to the question. 
“Who is that Self ?” IV-3-7 a lengthy exposition of 
the nature of the Self is given. "He who is within the 
heart, among the Pranas, the person of light, consisting 
.of knowledge”. 

Here a doubt arises whether the Self is the Highest 
.‘Self or the individual soul 

The Sutra declares that it is the Highest Self. Why ? 
Because it is shown to be different from the individual 
soul in the state of deep sleep and at the time of death. 
“This person embraced by the Highest intelligent Self 
knows nothing that is v?ithout or within.” Bri. Up. 
IV-3-21. This clearly indicates that in deep sleep 
■the ‘person’ or the individual soul is different from the 
.Highest intelligent Self or Brahman. 
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Here the term “the person” must mean the Jiva 
or the. embodied soul, because the absence of the 
’knowledge of what is within and without in deep sleep 
■can be predicated only of the individual soul. The 
Supreme intelligent Self is Brahman because such 
intelligence can be predicated of Brahman only. 
Brahman is never dissociated from all-embracing 
knowledge. Similarly the passage that treats of 

■ departure i, e. death (this bodily Self mounted by the 
intelligent self moves along groaning) refers to the 
Supreme Lord as different from the individual soul. 
The Jiva who casts off this mortal body is different from 
•the Supreme Self or Brahman. The Jiva alone passes 
through the stages of sound-sleep and death. Brahman 
has neither • sleep nor death. He is wide 
awake always. 

Therefore Brahman is the chief topic in this section. 

■ The chapter esclusively aims at describing the nature 

■ of Brahman. The lengthy discourse on the individual 
soul in this section is to show that he is in essence 
identical with Brahman. 


L 3-43 



Pathyaadiaabdebhyah 106 

(The Being referred to in Sutra 42 is Brahman) 
'because of the words ‘Lord’ etc., being applied to 
'.Him. “He is the controller, the Ruler, the. Lord of 
.all." Bri. Up. ;V-4-22. 

13 
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Pathyaadi sahdebhyah : On account of words like 'Lord' etc., 
(the self in the text under discussion is the Supremo Self), 

The argument in support of Sutra 42 is given. 

These epithets are apt only in the case of Brahman, 
because these epithets intimate that the thing spoken> 
of is absolutely free. Hence the word Self denotes 
the Highest Self or Brahman and not the Jiva 
or the embodied soul, from all of which we 
conclude that the chapter refers to the Supreme 
Brahman. 

Here ends the third Pada of the First Adhyaya of 
the Brahma Sutras and of Sareerika Bhashya of 
Sri Sankaracharya. 



CHAPTER I 
Section 4 

INTRODUCTION 


In topic 5, section 1, it has been shown that as the 
Pradhana of the Sankhyas is not based on the authority 
of the scriptures and that as all the Sruti texts refer 
to an intelligent principle as the first cause, Brahman 
is the first cause. 

The nature of Brahman has been defined in 1. 1. 2 . 
It has been shown that the purport of all Vedanta 
texts is to set forth the doctrine that Brahrpan and 
not the Pradhana, is the cause of the world. 

The Sankhyas say that it has not been satisfactorily 
proved that there is no scriptural authority for the 
Pradhana, because some Sakhas contain expression 
which seem to convey the idea of the Pradhana. 

This Pada or section proceeds to ideal with the 
consideration of other Vedic texts which are asserted 
fay the Sankhyas to declare that the Pradhana is the 
cause of the universe. 

The whole of section 4 gives suitable and cogent 
answers to all objections raised by the Saiikhyas. 
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The fourth Pada or section of the first chapter is 
specially directed against the Sankhyas. This section 
examines some passages from the Upanishads where 
terms occur which may be mistaken for the names of 
the insentient matter of Sankhyas. It declares 
authoritatively that the Vedanta texts lend no support 
whatsoever to the Sankhya theory of creation or the 
doctrine of Pradhana. This section proves that 
Brahman is the material as well as the efficient cause 
of the universe. 

The First Adhikarana (Sutras 1-7) discusses the 
passage in Katha Upanishad 1-3. 10, 11 where mention 
is made of the great (Mahat) and the undeveloped 
<Avyaktam). Avyakta is a synonym for Pradhana 
in the Sankhya Sastra. ‘Mahat’ means intellect in 
Sankhya philosophy. Sri Sankaracharya shows that the 
term Avyakta denotes the subtle body or Sukshma 
Sarira as well as the gross body also and the term 
Mahat Brahman or the Supreme Self. 

Adhikarana 11 (Sutras 8-10) shows that according 
to Sankara that the tici-coloured ‘Aja’ spoken of in the 
Svetaswatara Upanishad IV. 5 is not the Pradhana of 
the Sankhyas but either that power of the Lord from 
which the world takes its origin or the primary causal 
matter first produced by that power. 

Adhikarana III. (Sutras 11-13) shows that the 
^Pancha-Pancha-Janah’ mentioned in Brihadaranyaka 
Upanishad IV. 4. 17 are not the twentyfive principles 
of the Sankyas. 
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Adhiharana IV, (Sutras 14, 15) shows that although 
there is conflict as regards 'the order of 
creation, scripture does not contradict itself on 
the all-important point of Brahman i. e., a Being 
■whose essence is intelligence being the cause of this 
uniterse. 

Adhikarana V. (Sutras 16-18)proves that “He who 
is the maker of those persons, of whom this is the 
work” mentioned in Kau. Upa. IV-1-19 is not either 
the Prana (the vital air) or the individual soul, hut 
Brahman. 

Adhikarana VI, (Sutras 19-22) decides that the 
“Self to be seen, to he heard” etc. (Bri. Up, 11-4-5) 
is the Supreme Self, hut not the individual soul. The 
views of Jaimini, Asmaraths^a, Audulomi and Kasakrtsna 
are expressed. 

Adhikarana VIL (Sutras 23. 27) teaches that 
Brahman is not only the efficient or operative cause 
(Nimitta) of the world, but its material cause as well 
The world springs from Brahman by way of modifica- 
tion (Parinama Sutra 26). 

Adhikarana VIII. (Sutra 28) shows that the 
refutation of the Sankhya -views is applicable to other 
theories also such as the atomic theory which says 
that the world has originated from atoms etc. 
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Aanumaanikaadhikaranam : Topic (Adliikarana) S. 

The Mahat and AvuaJtta of the Kaihopanishad 
does not refer to the Sanhhya Tattwaa 
(Sutxas 1-7) 

L 4.1 3rrgiTrf^5RiT(^%^r%f^ 

Aanumaanihamapyekeahaamiti okenna sareeraroo- 
paka vinyastha griheeter, darsayati chi lOf 

If it be said that in some (recensions of the Vedas) 
that which is inferred (i. e., the Pradhana) (is) 
also (mentioned), (we say) no, because (the word 
“Avyakta" occurring in the Katha Upanishad) is 
mentioned in a simile referred to the body (and 
means the body itself and not the Pradhana of the 
Sankhyas) ; (the Sruti) also explains (it). 

Aomwn'xanikam ; that which is interred (i. e., the Pradhana), 
Api ; also. JSfcesam ; of soma branches or schools of Sriitis or 
recensions of the text. Iti : thus. Ohst ; if. tia ; No, 
Sareeraroopakauinyastha griheeteh : because it is mantionod in a 
simile referring to tlie body (sareera : body, liitpaka ! simile, 
Vinyasta : contained, ffrUieeteh ; bocause of the reference. 
Darsayaii : (the Srutis) explain. Oha: also, toO'; and. 

The Sankhyas again raise an objection. They say 
that the Pradhana is also based on scriptural authority, 
because some Sakhas like the Katha Sakha (school) 
contain expressions wherein the Pradhana seems to 
be referred to “Beyond the Mihat there is the 
Avyakta (the unmanifested or the undeveloped) 
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ibeyond the Avyakta is the Purusha (Being or 
Person) ; Kath. Up. 1-3-11. 

The Sankhyas say that the word “Avyakta” here 
refers to the Pradhana because the words “Mahat” 
“Avyakta” and “Purusha” which occur in the same 
order* in the Sankhya philosophy occur in the Sruti 
text. Hence they are recognised to be the same 
categories of the Sankhyas. The Pradhana is called 
‘undeveloped’ because it is destitute of sound and 
other qualities. It cannot therefore be said that 
there is no scriptural authority for the Pradhana. 
We declare that this Pradhana is the cause of 
the world on the strength of Sruti, Smriti and 
ratiocination. 

This Sutra refutes it thus. The word “Avyakta” does 
not refer to the Pradhana. It is used in connection 
with a simile referring to the body. The immediately 
preceding part of the chapter exhibits the simile in 
which the Self, the body, and so on, are compared 
to the Lord of a chariot, a charioteer etc. “Know 
the soul to be the Lord of the chariot, the body to be 
the chariot, the intellect the charioteer and the mind 
the reins. The senses they call the horses, the 
objects of the senses their roads. When the Self is 
in union with the body, the senses and the mind* 
then wise people call him the enjoyer.” Katha 
Upanishad 1. 3. 3-4. 

All these things that arc referred to in these 
verses are found in the following “Beyond the senses 
there are the objects, beyond the objects there is 
mind, beyond the mind there is the intellect, the great 
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Self (Mahat) is beyond the intellect. Beyond the 
great (Mahat) is the Avyakta (the undeveloped) 
beyond the Avyakta there is the Purusha. Beyond 
the Purusha there is nothing— this is the goal, the 
highest path.” Kath, Up. 1.3. 10-11. 

Now compare these two quotations. In this passage 
■we recognise the senses etc. which in the preceding, 
simile had been compared to horses and so on. The 
senses, the intellect and the mind are referred to in both 
passages under the same names. The objects in the 
second passage are the objects which are in the 
former passage designated as the roads of the senses.. 
The Mahat of the later text means the cosmic intellect. 
In the earlier passage intellect is the charioteer., It 
includes the individual and cosmic .intellect. The 
Atman of the earlier text corresponds to the Purusha of 
the later text and body of the earlier text corresponds 
to Avyakta in the later text. Therefore Avyakta. 
means the body here and not the Pradhana. There- 
remains now the body only which had before beea 
compared to the chariot in the earlier text. 

Now an objection is raised. How can the body 
which is manifest gross and visible (Vyakta) be said 
to be unmanifest and unevolved ? The following. 
Sutra gives a suitable answer. 

1.4.2 

Sukshmam tu tadarhalwat 1 08 

But the subtle (body is meant by the term Avyakta)* 
on account of its capability (of being so designated). 

Suhslmam : the subtle, the permanent atoms, the causal body,. 
Tn : hut. Tad arhalwat : becaxisc it can be properly so termed. 
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An objection to Sutra 1 is refuted. 

The Sutra replies that what the term ’Avyakta’ 
denotes is the subtle causal body. Anything subtle 
may be spoken of as ‘undeveloped’ or ‘unmanifested.’ 
The. subtle parts of the elements, the causal substance- 
i. e., the five uncompounded elements out of 
which the body is formed may be called so. As they 
are subtle and not manifest, and as they also transcend 
sense perception, they can be properly designated by 
the term “Avyakta.” 

It is also a matter of common occurrence to denote 
the effect by the cause. Therefore the gross body 
is referred to here indirectly. Compare for instance 
the phrase “Mix the Soma with the cow (i. e., milk)» 
Rig Veda S. IX 40. 4. Another scriptural passage also> 
declares “Now all this i. e., this developed world 
with names and forms is capable of being designated! 
‘undeveloped’ in so far as in a previous state it was: 
in a merely seminal or potential state destitute of 
names and forms. 

In Brihadaranyaka Upanishad 1-4. 7 the Karana 
Sarira is called by the term unevolved or Avyakta. 
Before the world came into manifestation is was in 
the form of a seed or causal body. 

An objection is raised! If the Avyakta is taken 
to be matter in its subtle state consisting of the causal 
body, what objection is there to interpret it as the 
Pradhana of the .Sankya system, because there also- 
Avya|cta means matter in subtle state. The following 
Sutra gives a suitable answer to this objection, 
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1. 4.3 

Tadadheenalivat arihavat 109 

On account of its dependence (on the Lord, such 
a previous seminal condition of the world may be 
admitted, because such an admission is) reasonable. 

Tad : its. Adheenatwat : On account of dependence. 
Arihavat ; having a sense or a meaning subserving an end or 
purpose ; is fitting. 

The argument in support of Sutra 1 is continued. 

The opponent says. If a suitable causal state of 
the gross world is admitted it is as good as accepting 
the Pradhana, for we Sahkhyas understand by the 
term Pradhana, nothing but the antecedent condition, 
of the universe. 

The Siddhantin gives the following reply, The 
Pradhana of the Sankhyas is an independent entity. 
The subtle causal state admitted here is dependent 
on the Highest Lord. A previous subtle stage of 
the universe must necessarily be admitted. It is 
quite reasonable. For without it the Lord cannot 
create. It is the potential power of Brahman. The 
whole Lila is kept up through this power. He could 
not become active if he were destitute of this potential 
power. It is the causal potentiality inherent in 
Brahman. That causal potentiality is of the nature 
of nescience. 

The existence of such a causal potentiality renders 
it possible that the Jivanmuktas or liberated souls do 
not take further birth as it is destroyed by perfect 
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linowledge. It is rightly denoted by the term ‘un- 
developed’ (Avyakta). It has the Supreme Lord 
for its substratum. It is of the nature of an illusion. 
It is Anirvachaneeya or indescribable. You cannot 
say that it is nor that it is not. 

This undeveloped principle is sometimes denoted 
^by the term “Akasa” ether. “In that Imperishable 
then, O Gargi, the ether is woven like warp and 
woof" Bri. Up. III-8-11. Sometimes, again, it 
is denoted by the term Akshara the Imperishable. 
“Higher than the high. Imperishable.” 

Just as the illusion of a snake in a rope is not possible 
merely through ignorance without the substratum — 
.rope, so also the world cannot be created merely by 
ignorance without the substratum, the Lord. There- 
fore the subtle causal condition is dependent on the 
Lord, and yet the Lord is not in the least affected by 
this ignorance, just as the snake is not affected by 
the poison. “Know that the Prakriti is Maya and the 
great Lord the ruler of Maya.” Svet. Up. IV-19. 

So the Avyakta is a helper (Sahakari) to the Lord 
is His creation. The Lord creates the universe using 
it as a means. It is dependent on the Lord. It is not 
like the Pradhana of the Sankhyas which is an inde- 
pendent entity. 

The Lord looks on the Maya and energises her. 
Then she has the power of producing the world. In 
ihet own nature she is Jada or insentient. 

In the nejct Sutra the author gives another reason 
for holding that the “Avyakta" of the Katha Upanishad 
is not to be interpreted as Pradhana. 



204 


BRAHMA SUTRAS 


I. 4.4 U 

Gnyeyatwaauachanaatcha 110' 

And because it is not mentioned (that the Avyakta) 
is to be known (it cannot be the Pradhana of the 
Sankhyas). 

Oyeyatwat ; that is the object to bo known, Avachanat ; bocausa 
of non-mention. Gha : and. 

The argument in support of Sutra 1 is continued. 

According to the Sankhyas emancipation results- 
when the difference between the Purusha and the 
Avyakta (Prakriti) is known. For without a knowledge 
of the nature of the constitutive elements of Pradhana 
it is impossible to recognise the difference of the soul 
from them. Hence the Avyaktam is to be known 
according to the Sankhyas. But here there is no- 
question of knowing the Avyakta. Hence it cannot be 
the Pradhana of the Sankhyas. 

It is impossible to hold that knowledge of things* 
which is not taught in the text is of any use to man. 
For this reason also we hold that the word “Avyakta” 
cannot denote the Pradhana. 

The Sankhyas call Avyaktam or Pradhana the first 
cause. But the first cause has been stated in the 
Sruti as the object to be known. In the Sruti “Avyakta" 
is not stated to be an object of pursuit. Hence it is* 
not the first cause and consequently cannot be mistaken, 
for the matter of Sankhyas. 

According to the Sankhyas liberation is attained by- 
knowing that the Purusha is different from Prakriti,,. 
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The knowledge of Prakrit! is thus an essential of 
scelease. But the Katha Upanishad nowhere mentions 
that the ' knowledge of “Avyakta” is necessary for the 
■final emancipation. Therefore the Avyakta of the 
.Katha Upanishad is not the Prakrit! of the Sankhyas, 

Nowhere does the scripture declare thatPradhana 
'■(Matter) is Gnyeya (to be known) or Upasya (to be 
worshipped). What is aimed at as the object of 
knowledge of adoration in the Srutis is the Supreme 
.seat of Vishnu (Tad Vishno paramam padam). 

; 

;i. 4.5 cT^f^ 5n{;^anri,ii 

“ Vadateeti chet na praajnohi praltaranaat 111 

And if you maintain that the text does speak (of 
the Pradhana as an object of knowledge) we deny that ; 
because the intelligent (supreme) Self is meant on 
^account of the general subject matter. 

Vadati : the verse or the text states. Iti : thus. Chet : If. Na t 
-no. Prajnah : the intellect supreme, hi : because. Prakaranat ; 
from the context, because of the general subject-matter of the 
chapter, 

An objection to Sutra 4 is raised and refuted. 

The Sankhyas say, “He who has perceived that 
which is without sound, without touch, without form, 
■decay, w'ithout taste, eternal, without smell, without 
^beginning, without end, beyond the great (Mahat) and 
unchangeable, is freed from the jaws of death.” Kath. 
Up. II-3-15, 

The Sruti says that the Pradhana has to be known to 
•attain the final release, because the description given 
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of the entity to be known agrees with the Pradhana,. 
which is also beyond the Mahat (great). Hence we 
conclude that the Pradhana is denoted by the 
term “Avyaktam”. 

This Sutra refutes this. It says that by Avyakta,. 
the one beyond Mahat (great) etc., the intelligent 
Supreme Self is meant, as that is the subject-matter 
of that section. 

Further the highest Self is spoken of in all 
Vedantic texts as possessing just those qualities which 
are mentioned in the passage quoted above viz.,, 
absence of sound etc. 

Hence it follows that the Pradhana is in the text 
neither spoken of as the object of ^knowledge nor 
denoted by the term “Avyaktam." 

Even the propounders of the Sankhya philosophy dO' 
not state that liberation or release from death is the- 
result of the knowledge of Pradhana. They state that 
it is due to the knowledge of the sentient Purusha, 

The author gives another reason for holding that 
Pradhana is not meant in the passage of the Katha 
Upanishad, 

V A 

Trayaanaatneva chaivamupanyasa prasnascha 112- 

rnd there is question and explanation relating to 
three things only (not to the Pradhana). 

Trayanam i of the three, namely three boon.s asked by Nachiko* 
tas ; eva ; only. Oha : and. Svam thus. Upanyasa i mentioned^ 
^Presentation by -way of answer). Framat : question. Oha s and* 
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The objection raised in Sutra 5 is further 
refuted. 

In the Katha Upanishad Nachiketas asks Yaica 
three questions only viz,, about the fire sacrifice, the 
individual soul and the Supreme Self. These three things 
only Yama explains and to them only the questions of 
Nachiketas refer. Pradhana is not mentioned. Nothing, 
else is mentioned or enquired about. There is no 
question relative to the Pradhana and hence no 
opportunity for any remarks on it. We cannot expect 
Yama to speak of the Pradhana which has not been 
enquired into. So Pradhana has no place in the 
discourse. 

1. 4.7 

Mahadtvachcha 113' 

And (the case of the term Avyakta) is like that of- 
the term Mahat. 

Mahadwat ; like the Mahat ; cha : and. 

An argument in support of Sutra I is given. Just as- 
in the case of Mahat, Avyakta also is used in the Vedas 
in a sense different from that attached to it in the 
Saitkhya. 

The Sankhyas use, the term ’Mahat’ (the great- 
one) to denote the first bom entity, the intellect. 
The term has a different meaning in the Vedic texts. 
In the Vedic texts it is connected with the -word 
Self. Thus we see in such passages as the following 
“The great Self is beyond the intellect." (Katha. 
Upanishad I. 3. 10), "The great Omnipresent Self’" 
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KKath. Up. 1-2-22.) “I know the great person” 
(Svet. Up. III-8). We therefore, conclude that the 
:term “Avyakta” also where it occurs in the Srutis, 
cannot denote the Pradhana. Though the Avyakta 
may mean the Pradhana or Prakrit! in the Sankhya 
philosophy, it means something different in the Sruti 
texts. So the Pradhana is not based on scriptural 
.authority, but is a mere conclusion of inference, 

Mahat is the Buddhi of the Sankhyas. But in the 
Katha Upanishad the Mahat is said to be higher 
(than Buddhi. “Buddheratma mahan parah” So the 
•Mahat of the Kathopanishad is different from the 
. Mahat of the Sankhyas. 

' Chamasaadliikaranara s Topic |(Adhikarana) 2. 

Th& Aja of Svetasivatara Upanishad does 
not mean Pradhana 
(Sutras 8-10) 

T. 4.8 

Ghamasavadavisheshat 114 

(It cannot be maintained that "Aja" means the 
' Pradhana) because no special characteristic is stated. 

- as in the case of the cup. 

Ohamasavat : like a cup. Avisheahat : Because there is no 
special characteristic. 

An expression from the Svetasvatara Upanishad is 
■ now taken up for discussion in support of Sutra 1. 

The author next refutes another wrong inter- 
..pretation given by the Sankhyas of a verse from the 
•• Svetasvatara Upanishad. 
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We find in the Svetaswatara Upanishad IV-5 
“There is one ‘Aja’ red, white and black producing 
imanifold offspring of the same nature. 

Here a doubt arises whether this “Aja" refers to 
the Pradhana of the Sankhyas or to the subtle elements 
■fire, water, earth. The Sankhyas maintain that 
“Aja" here means the Pradhana, the unborn. The 
word red, white and black refer to its three 
-constituents, the Gutias Sattva, Rajas and Tamas. 
;She is called ‘unborn’. She is not an effect. She is 
said to produce manifold offspring by her own 
•unaided effort. „ 

This Sutra refutes this. The Mantra taken by 
itself is not able to give assertion that the Sankhya 
doctrine is meant. There is no basis for such a 
special assertion in the absence of special character- 
dstics. The case is analogous to that of the cup 
mentioned in the Mantra, “There is a cup having its 
.mouth below and its bottom above” Bri. Up. II-2-3. 
It is impossible to decide from the text itself 
•what kind of cup is meant. Similarly it is not 
possible to fix the meaning of “Aja" from the 
text alone. 

But in connection with the Mantra about the cup 
we have a supplementary passage from which we 
learn what kind of cup is meant. “What is called 
arhe cup having its mouth below and its bottom above 
is the skull”. Similarly here we have to refer this 
passage to supplementary texts to fix the meaning 
vof Aja. We should not a'ssert that it means the 
Tradhana. 

14 
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Where can we learn what special being is meant 
by the word “Aja” of the Svetaswatara Qpanishad ? 
To this question the following Sutra gives a suitable 
answer. 

I. 4.9 g tfSTT irqfkrr Q[% 11 

Jyotinipkrama tu taththa hyadheeyata eke US' 

But (the elements) beginning with light (are 
meant by the term Aja), because some read so in 
their text. 

Jyotinipahrama : Elements beginning with light. Tu But. 
Taththa thus; Hi \ because. Adheeyaie : some read, some 
recensions have the reading. Eke : some. 

This is explanatory to Sutra 8,. 

By the term Aja we have to understand the causal 
matter from which fire, water and earth have sprung. 
The matter begins with light i. e., comprises fire* 
water and earth. The word ‘tu’ (but) gives emphasis 
to the assertion. One Sakha assigns to them red 
colour etc. “The red colour is the colour of fire, 
white colour is the colour of water, black colour is 
the colour of earth.” Chh. Up, VI-2-4, 4-1. 

This passage fixes the meaning of the word “Aia.” 
It refers to fire, earth and water from which the world 
has been crcked. It is not the Pradhana of the 
Sankhyas which consists of the three Gunas. The 
words red, white, , black primarily denote special 
colours. They can be applied to the three Gunas of the 
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Sankhyas in a secondary sense only. When doubtful 
passages have to be interpreted, the passages whose 
sense is beyond doubt are to be used. This is generally 
a recognised rule. 

In, the Svetaswatara Upanishad in chapter I we 
find that Aja is used along with the word ‘‘Devatma 
Sakthi— the divine power.” Therefore Aja does not 
mean Pradhana. 

The creative power is Brahman’s inherent energy; 
which emanates from Him during the period of 
creation. Prakriti herself is born of Brahman. There- 
fore Aja in its literal sense of ‘unborn’ cannot apply 
to Prakriti or Pradhana. Lord Krishna says, “Mama 
Yonir Mahat Brahma— My womb is the great Brahman^ 
in that I place thb germ thence cometh forth the birth' 
of all beings, O Bharata.” This shows that Prakriti 
herself is produced from the Lord. 

1 . 4.10 11 

Krilpanopade'iaohoha madhdhwadivadvirodha 116 - 

And on account of the statement of the assumptioii 
(of a metaphor) there is nothing contrary to reason 
(in Aja denoting the causal matter) as in the case of 
honey (denoting the sun in Madhu Vidya for the sake 
of meditation) and similar cases. 

Kalpana ■. the creative power of thought. Upadeahat : from, 
teaching. Qha : and. Madhuadivat : as ui the case of ‘honey’ etc. 
Avirodhaha : no incongruity. 

The argument in support of Sutra 8 is continued. 



BRAHMA SUTRAS 


a!2. 


The Pooryapakshin says, “The term Aja denotes 
something unborn. How can it refer to the three 
causal elements of the Chhandogya Upanishad, which 
are something created ? This is contrary to reason. 

This Sutra says ; There is no incongruity. . The 
source of all beings viz,i fire, water and earth is 
compared to a she-goat by way of a metaphor. Some 
she-goat might be partly red, partly white and partly 
black. She might have many young goats resembling 
her in colour. Some he-goat might love her and lie 
by her side, while some other he-goat might abandon 
her after having enjoyed her. Similarly the universal 
causal matter which is tri-coloured on account of its 
comprising firb, water-earth produces many inanimate 
and animate beings like unto itself a'nd is enjoyed by 
the souls who are bound by Avidya or ignorance, 
while it is renounced by those souls who have 
attained true knowledge of the Brahman. 

The words ‘like honey’, in the Sutra mean that 
just as the sun although not' being honey is represented 
as honey (Chh. Up. III. 1). ' and speech as cow (Bri. 
Up. V-8), and the heavenly world etc., as the 
fires (Bri. Up. VI-2. 9). So here the causal matter 
though not being a tri-coloured she-goat, is 
metaphorically or figuratively represented as one. 
Hence there is nothing incongruous in using the term 
“Aja” to denote the aggregate of fire, water and. earth;- 
“Aja” does not mean ‘unborn’. The description of 
Nature as an Aja is an irtiaginadve way of teaching a 
Truth. The sun is the honey of ' the gods, though the 
sun is not mere honey. ■ . ; ' . • • 
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Sankhyopasangraadiiikaranain : Topic (Adhikaranam) 

The five~fold~five (Pancha-pancha jaiiah) or Brk 
Up, lV-4. 17 does not refer to the 
twenty five SanJchyan categories 

1. 4.11 qr n- 

Na tiarikhyopasan'grahaadapi nanaabhaa 
vaadaiirehaachcha 117 

Even from the statement of the number (fivefold 
five i. e., twentyfive categories by the Sruti it is) 
not (to be understood that the Sruti refers to the 
Pradhana) on account of the differences (in tie 
categories and the excess (over the number of the 
Sankhyan categories). 

Na : not, Sanhhya : number. Vpasangrahat : from state- 
ment. Apt : even, Na avaShaqt : on account of the differences. 
Atirehat : on account of excess. Cha ; and. 

This Sutra discusses whether the twentifive principles 
of the Sankhyan philosophy are admitted by the Sruti. 

The Sankhya or Poorvapakshin failed in his 
attempt to base’ his doctrind on the text which 
speaks of the “Aja.” He again comes forward and 
points to another text. “He in whom' the five groups 
of five and the ether rest, Him alone I believe to be 
the Self I who know .believe Him to be Brahman.” 
(Bri. Up. IV-4. 17). Now five times five makes 
twentyfive. This is exactly the number of the 
Sankhya Tattvas or principles. The doctrine of 
Pradhana rests on a scriptural basis. Here is the 
scriptural authority for our philosophy. 
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This Sutra refutes such an assumption. Pancha- 
pancha janah, five five-people cannot denote the 
twenty-five categories of the SanHiyas. The Sankhya 
•categories have each their individual difference. 
There are no attributes in common to each pentad. 
The Sankhya categoies cannot be divided into groups 
■of five of any basis of similarity, because all the 
twenty-five principles or Tattvas differ from each 
•other. 

This is further not possible ‘on account of the 
•excess.’ The ether is mentioned as a separate category. 
This will make the number twentysix in all. This 
as not in accordance with the theory of the Sankhyas. 

From the mere enumeration of the number 25 we 
•cannot say that the reference is to the twentyfive 
Sankhya categories and that hence the Sankhya 
(doctrine has the sanction of the Vedas. 

The passag&'tefers to Atraa also. Then the total 
tnumber will be twentyseven. Atma is described as 
ithe basis of the others. Therefore it cannot be one 
of the twentyfive principles. 

The principles of Sankhya philosophy are prop- 
ounded as independent of Purusha. But here the 
•categories are known ^ to be entirely dependent on 
(Brahman or Atma who is said to be the mainstay of 
them all. So they cannot be accepted as the indepen- 
•dent principles of Sankhya. 

The word Pancha Janah is a group denoting term. 
It is the special name belonging to all the members 
of that group. The group consists of five members, 
each of whom is called a Pancha-janah. Therefore 
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the phrase ‘pandaa-pancha janah’ does not mean five 
times five Beings but five Beings. Every one of whom 
is called a Pancha-}anah. It is just like the phrase 
Saptarishi, which denotes the constellation Ursa 
Minor, consisting of seven stars. The word Saptharishi 
is a special name of every one of these stars. 
When we say seven Saptharishis we do not mean 
seven times seven stars but seven stars each 
one of whom is called a Saptarishi. Therefore 
‘Panch-panch-janab’ does not mean five times five 
products, but five people every one of whom is called 
a Pancha-janah. The twentyfive Tattvas of the 
Sankhyas ate these : Prahriti, 2-8, seven modifications 
of Prakrit! viz., Mahat etc., which are causal substances, 
as well as effects ; 9-24 sixteen effects : the 25 is the 
soul which is neither a causal substance nor an 
‘effect. 

Who then are these being called Pancha-janah ? 
The following "Sutra gives the reply. 

1. 4.12 ?n'0TT^«fl 

Praanadayo vaalcyaseshat. 118 

(The Pancha Janah or the five people referred to 
are) the vital force etc., (as is seen) from the com- 
plimentary passage. 

Prnnaaiayah : the Prana and the rest. Vakyaseshat : because 
of the complimentary pa.ssage. 

This Sutra is explanatory to Sutra 11. 

The text in which the Pancha Janah are mentioned 
as followed by another one in which the vital force 
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and four other things are mentioned in order tO' 
describe the nature of Brahman. “They whO' 

know the Prana of Prana (the breath of breath), the 
eye of the eye, the ear of the ear, the food of food, the 
mind of mind. etc. (Bri. Madhya, IV-4. 21). 

The five people refer to the Prana and the other 
four of the text are mentioned for the purpose- 
of describing the nature of Brahman. 

The Sankhya asks how can the word ‘people’ be 
applied to, the breath, the eye, the ear and so on ? 
How we ask in return, can it be applied to your 
categories ? In both cases the common meaning of 
the term ‘people’ is applied to the Pranas in the text, 
“These are the five persons of Brahman.” (Chh. 
Up. ni-13. 6). “Breath is father, brekth is mother” 
Chh. Up. VII-I5.1. 

The objector says. This is possible only in the 
recension of the Madhyandinas, who read the 
additional word ‘Annasya Annam.’ But in Kanva 
recension that phrase ‘annasya annam’ is omitted. 
We have only four. This objection is answered by 
the author in the following Sutra. 


I. 4.13 



Jyotishaihesliaamasaty anne- 


lid 


In the text of some (the Kanva recension) where 
food is not mentioned (the number five is made up)» 
hy ‘light’ (mentioned in the previous verse). 

Jyotisha : by light. Ekeaham : of some texts or recensions i. ei, 
of the Kanvas, Asati : in the absence of. Anne ; food. 
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The argument in support of Sutra 11 is continued. 

“That immortal light of lights the gods -worship 
as longevity.” Bri. Up. IV -4. 10. Although food 
is not mentioned in the text cited in the last Sutra 
accofding to the Kanva recension of the Satapatha 
Brahmana yet the four of that verse, together with 
‘light’ mentioned in the text quoted above, would 
make the five people. 

W e have proved herewith that scriptures offer no 
basis for the doctrine of the Pradhana. It will be shown 
later on that this doctrine cannot be proved either 
by Smriti or by ratiocination. 

Kaaranathvaadhikaranam : Topic (Adbikarana) 4. 

Brahman is the First cause 
(Sutras 14-15) 

I. 4.14 U 

Kaaranathvena Ghaahaasaadishu yathhaavyapa- 
dishtoMheh 

Although there is a conflict of the Vedanta texts 
as regards the things created such as ether and 
so on, there is no such conflict with respect to 
Brahman as the ■ First cause, on account of 
his being represented in one text as described in 
other texts. 

KaaranalJwena : as the (First) cause, Cha : aqii, AakaasaadisM ; 
with reference to Alcasa and the rest. Yathhaa i As, Vyapadish- 
taah : taught in different Srutis, TJUheh : because of the 
statement. 
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The doubt that may arise from Sutra 13 that 
•different Srutis may draw different conclusions as to 
the cause of the universe is removed by this Sutra. 

In the preceding part of the work the proper 
•definition of Brahman has been given. It has been 
shown that all the Vedanta-texts have Brahman for 
their common topic. It has been proved also that 
there is no scriptural authority for the doctrine of 
•the Pradhana. But now the Sankhya raises a new 
•objection. 

He says ; It is not possible to prove either that 
Brahman is the cause of the origin etc., of the universe 
•or that all Vedanta-texts refer to Brahman ; because 
the Vedanta passages contradict one another. All 
the Vedanta texts speak of the successive steps of 
the creation in different order. In reality they speak 
of different creations. Thus in Tait. Up. II-l-l we 
find that creation proceeds from Self or Brahman 
“From thfe Self sprang Akasa, from Akasa air” etc. 
This passage shows that the cause of creation is 
Atma. In another place it is said that the creation 
began with fire (Chh. Up. VI~2-3). In another place 
•again it is said “The person created breath and from 
breath faith” (Pras. Up. IV-4) ; in another place 
•again that the Self created these worlds, the water 
above the heaven, light, the mortal (earth) and the 
water below the earth (Aitareya Aranyaka 11-4-1-2, 3). 
'There no order is stated at all. Somewhere it is 
■said that the creation originated from the non-existent 
<^Asat). “In the beginning there was the non-existent 
<Asat) : from it was born what exists (Tait. Up. 11-7). 
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“In the beginning there was the non-existent ; it became 
■existent ; it grew’ (Chh. Up. III-19-1). In another 
place it is said “Others say, in the beginning there 
was that only which is not ; but how could it be thus, 
Tny dear ? How could that which is to be born of 
that which is not” (Chh. Up. VI-2-1-2). 

In another place Sat is said to be the cause of the 
universe “Sat alone was in the beginning” Chh. Up. 
VI-2. 1. In another place again the creation of the 
world is spoken of as having taken place spontaneously, 
Again we find that Avyakta is said to be the cause 
of the world “Now all this was then Avyakrita 
(undeveloped). It became developed by name ‘and 
form” Bri. Up. 1-4-7. Thus the Upanishads are not 
consistent, as regards the cause of the universe. Thus 
it is not possible to ascertain that Brahman alone 
is taught in the Upanishads as the cause of the world. 
■As many discrepancies arc observed, the Vedanta 
texts cannot be accepted as authorities for determining 
the cause of the universe. We must accept some 
other cause of the world resting on the authority ' 
of Sruti and reasoning. 

It is possible to say that Pradhana alone is taught 
•to be the cause of the world as we find from the passage 
of the Bri. Up. already quoted above. Further the 
■words Sat, and Asat, Prana, Akasa and Avyakrita 
can very well be applied to Pradhana, because some 
■of them such as Akasa, Prana are the effects of 
Pradhana, while others are the names of Pradhana 
dtsdt These terras cannot be all applied to Brahman. 

In some passages we find that Atma .aftd Brahman 
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are also said to be the cause of the world ; but these 
two terms can be applied to' Pradhana also. The 
literal meaning of the word '“Atman” is all-pervading., 
Pradhana is all-pervading. Brahman literally means, 
that which is pre-eminently great (Brihat)i 
Pradhana may be called Brahman also. Pradhana is 
called Asat in its aspect of modified things 
and it is called Sat or being in its causal or 
eternal aspect.' Pradhana is called Prana as it is aa. 
element produced from it. Thinking etc., may also- 
apply to Pradhana in a metaphorical sense, meaning, 
the commencement of action. So when the Upanishad 
says° “It thought, let me become many" it means, 
that Pradhana started the action of multiplication.. 
Therefore all the Upanishad passages relating to. 
creation harmonise better with the theory of Pradhana 
being the creator than of Brahman. 

The Siddhantin gives the following reply. Although 
the Vedanta texts may be conflicting with regard 
to the order of the things created 'such as ether and 
‘'so on, yet they uniformly declare that Brahman is 
the first cause. The Vedantic passages which are 
concerned with setting forth the cause of the world 
are in harmony throughout. It cannot be said that 
the conflict of statements regarding the universe- 
affects the statements regarding the cause i. e.. Brahman. 
It is not the main object of the Vedanta-texts to teach • 
about creation. Therefore it would not even matter 
greatly. The chief purpose of the Srutis is to teaclii 
that Brahman is the first cause. There is no conflict- 
regarding this. 
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The teacher will reconcile later on these conflict- 
dng passages also which refer to the universe. 

I. 4.15 

Samaakarshaath 121 

On account of the connection (with passages treat- 
ing of Brahman, non-existence does not mean absolute 
N on-existence) . 

Sainakarshaai : from its connection with a distant expression. 

Some texts from the Taittiriya, the Chhandogya 
.and Brihadaranyaka Upanishads are taken up for 
■discussion. 

The Sankhyas raise another objection. They say : 
There is a conflict with reference to the first cause, 
■because some texts declare that the Self created 
these worlds '(Ait. Ar. II-4-1-2-3). Some Vedanta 
passages declare that creation originated from non- 
existence (Tait. 11-7). Again in some passages existence 
is taught as the First Cause (Chh. Up. VI-1-2). Some 
Srutis speak of spontaneous creation. It cannot be 
■said that the Srutis refer to Brahman uniformly as 
■the Firk cause owing to the conflicting statements 
•of the Vedanta texts. 

The Siddhantin gives the following reply. We 
read in the Tait. Up. II-7. This was indeed non- 
existence in the beginning. Non-existence here does 
not mean absolute non-existence. It means uiifiifferr 
■entiated existence. In the beginning existence was 
undifferentiated into name and . form. Taiftiriya 
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Upanishad says . “He who knows Brahman as non- 
existing becomes himself non-existing. He who knows. 
Brahman as existing him we know himself as existing” 
Tait. Up. II-6. It is further by means of the series, 
of sheaths viz., the sheath of food etc., represented 
as the inner self of everything. This same Brahman 
is again referred to in the clause. He wished ‘May 
I be many,’ This clearly intimates that Brahman, 
created the whole universe. 

The term ‘Being’ ordinarily denotes that which is. 
differentiated by names and forms. The term ‘Non- 
being’ denotes the same substance previous to its 
differentiation. Brahman is called ‘Non-being.’ 
previously to the origination of the world in a secondary 
sense. ' 

We read in Chh. Up. VI-2-22. “How can that 
which is be created from non-existence ?’ This clearly 
denies such a possibility. 

“Now this was then undeveloped” (Bri. Up. 1-4-7) 
does not by any means assert that the evolution of 
the world took place without a ruler, because it is. 
connected with another passage where it is. said, “He 
has entered here to the very tips of the finger-nails” 
(Bri. Up. 1-4-7). ‘He’ refers to the Ruler. Therefore 
we have to take that the Lord, the Ruler developed 
what was undeveloped. 

Another scriptural text also describes that the 
evolution of the world took place under the superin- 
tendchce of a Ruler “Let me now enter these beings, 
with this loving Self, and let me then evolve names 
and forms" Chh, Up. VI-3-2. 
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Although there is a reaper it is said “The corn-field' 
reaps itself.” It is said also ‘ The village is being; 
approached.” Here we have to supply “by Devadutta 
or somebody else." 

Brahman is described in one place as existence. In. 
another place it is described as the Self of all. 
Therefore it is a settled conclusion that all 
Vedanta texts uniformly point to Brahman as- 
the First Cause. Certainly there is no conflict on 
this point. 

Even in the passage that declares Asat i. e. non- 
being to be the cause, there is a reference to. 
Sat i. e. Being. Even the text that describe 
Asat as the Causal force ends by referring 
to Sat. 

The doubt about the meaning of a word or passage- 
can be removed by reference to its connection with a. 
distant passage in the same text, for such connection 
is found to exist in the different passages of Sruti. 
The exact meaning of such words as ‘Asat’ which 
means non-entity, apparently, Avyakrita which means 
apparently non-manifest Pradhana of Sankhya is thus, 
ascertained to be Brahman. Compare the Srutis : 

“He desired, I will be 
many I will . manifest myself’ Tait. Up. II-6-2.. 

'^rra^g;. This was at first Asat-* apparently 
a non-entity. Tait. II-7-1. The meaning of the 
word Asat of the second passage is ascertained 
to be Brahman by reference to the first passage- 
where the same question namely the state. 
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of the universe before creation is answered in a 
clearer way. 

The meaning of the word Avyakrita in the Braha- 
■daranyaka Upanishad Ch. 1-4-7 in the passage" 

(thus therefore, that was 
the undifferentiated) is ascertained to be the Brahman 
as still undeveloped by a reference to the passage 
^ ^EjTft^TiT ^ : (the same is pervading all 

through and through down to the tips of the nails 
of the fingers and toes.” Avyalorita is recognised in 
the last passage more clearly by the words ‘Sa Yesha" 
(the self-same one.) 

The Pradhana of the Sankhyas does not find a place 
anywhere in the passages which treat about the cause of 
'the world. The words “Asat” ‘Avyakrita’ also denote 
Brahman only. 

The word ‘Asat refers to Brahman which is the 
subject under discussion in the previous verse. Before 
the creation the distinction of names and forms 
did not exist. Brahman also then did not exist in 
•the sense that He was not connected with names and 
forms. As he has then no name and form, he is said 
rto be Asat or non-existent. 

The word ‘Asat’ cannot mean matter or 
non-being, because in this very passage we find 
that the description given of it can apply only 
'.to Brahman. 

Brahman is not ‘Asat’ in the literal meaning 
of that word. The seer of the Upanishad uses 
it in a sense totally distinct from its ordinary 
■denotation. 
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Baalaakyadhikaranam : Topic (Adbikarana) 5. 

He who is the maker of the Swi, Moon, etc. is Brahman 
and not Prana or the Individual soul. 

(Sutras 16-18) 

I. 4.16 

Jagadvachitvaath 122 

(He whose work is this is Brahman) because (the 
"work’) denotes the world, 

Jagath : the world, V aackithvaath ; Because of the denotation, 

A passage from the Kaushitaki Upanishad is now 
ttaken up for discussion. 

In the Kaushitaki Brahmana the sage Balaki promises 
to teach Brahman by saying “I shall tell you Brahman” 
and he goes on to describe sixteen things as Brahman, 
beginning with the Sun. All these are set aside by 
the King Ajatasatru who says, none of them is Brahman, 
when Balaki is silenced, Ajatasatru gives the teaching 
about Brahman in these words : "'O Balaki ! he who 
is the maker of those persons whom you mentioned 
and whose work is the visible universe— is alone to 
be known. 

W e read in the Kaushitaki Upanishad in th6 dialogue 
between Balaki and Ajatasatru “O Balaki, he who is 

■ the maker of those persons whom you mentioned, and 

whose work is this (visible universe) is alone to be 
known (Kau. Up. IV-19). ' 

A doubt arises now whether what is here said as the 

■ object of knowledge is the individual soul or the Prana 

15 
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or Brahman, the Supreme Self. The Poorvapakshin 
holds that the vital force or Prana is meant, because 
he says the clause “of whom this is the work" points 
to the activity of motion and that activity rests on 
Prana. Secondly we meet with the term ‘Prana’ in 
a complementary passage. “Then he becomes one with 
the Prana alone” Kau. Up. IV -20. The word ‘Prana” 
denotes the vital force. This is well known. Thirdly 
Prana is the maker of all the persons, the person in. 
the Sun, the person in the moon etc., we know from 
another scriptural text that the Sun and other deities 
are only differentiations of Prana. “Who is that one 
God in whom all other gods are contained ? Prana, 
and he is Brahman, and they call him That’ Bri. 
Up. III-9-9). 

Or the passage refers to the individual soul as- 
the object of knowledge. A subsequent passage contains 
an inferential mark of the individual soul, “As thee 
master feeds with his people, nay as his people feed 
on the master, thus does this conscious Self feed with 
the other seifs” Kau. Up. IV-20. As the individual souL 
is the support of the Prana, it may itself be called Prana. 
We thus conclude that the passage under discussion 
refers either to the individual soul or to the Chiet 
Prana but not to the Lord of whom it does not 
contain any inferential marks whatsoever. 

The Sutra refutes all these and says it is Brahman 
that is referred to by maker in the text ; because 
Brahman is taught here “I shall teach you Brahman.”' 
Again ‘this’ which means the world, is his ‘work,” 
This clearly points out that the ‘he’ is Brahman only: 
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The reference in the Kaushitaki Brahmana passage is 
to the Supreme Lord because of the reference to the 
world. The activity referred to is the world of 
which the Lord is the Creator. 

Therefore the maker is neither Prana nor the 
individual soul, but the Highest Lord. It is affirmed 
in all Vedanta texts that the Maker of the world 
is the Supreme Lord. 

L 4.17 

Jivamukhyapraanalingaminetm eheth 

thadvyaahhaatham 13B 

If it be said that on account of the inferential 
marks of the individual soul and the chief Prana 
(Brahman is) not (referred to by the word ‘matter’ 
in the passage quoted) , (we reply) that has already 
been explained. 

Jiva ; the indwidual soul, Mitkhyapmana ; the chief vital air, 
Lingaath : because of the inferential marks, Naiti : not thus, 
Oheth : if. Thath : that, Vyaahhyaatham : has already been 
explained. > 

An objection to Sutra 16 is raised and refutedL 
The objection has already been disposed o£ 
under 1-1-31. 

In the Sutra 1-1-31 which dealt with the topic of the- 
dialogue between Indra and Pratardana this objection 
was raised and answered. All those arguments would 
apply here also. It was shown there that when a 
text is interpreted as refering to Brahman on the 
ground of a comprehensive survey of its initial and 
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concluding clauses, all other inferential marks which 
point to other topics, such as Jiva or Prana etc., must 
be so interpreted that they may be in harmony with 
the main topic. 

Here also the initial clause refers to Brahman 
in the sentence “Shall I tell you Brahman ?” The 
concluding clause is “Having overcome all evils, he 
■obtains pre-eminence among all beings, sovereignty 
and supremacy, yea, he who knows this”. Thus the 
initial and concluding clauses here also refer to 
Brahman. If in the middle of this text we find any 
mark from which Jiva or any other topic may be 
inferred, we must so interpret the passage as to 
ccfer to Brahman, in order to avoid contradiction. 

This topic is not redundant as it is already taught 
an Sutra 1-1-31 because the chief point discussed 
here is the word ‘Karma’ which is liable to misinter- 
pretation. Therefore this Adhikarana certainly teaches 
something new. 

The word Prana occurs in the sense of Brahman 
dn the passage “The mind settles down on Prana” 
Chh. Up. VI-8-2,. 

I. 4.18 3ri??n4 g il 

Anyaarthham thu Jaiminih Prasnavyaakhyaanaa- * 
hhyaatnapi chaivameke 13d 

But Jaimini thinks that (the reference to the 
individual soul in the text) has another purpose on 
•account of the question and the reply ; moreover thus 
some also (the Vajasaneyins) (read in their text or 
lecension). 
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Anyaarthaam : for another purpose, Thu ; but, Jaiminih jr 
Jaimini, Prasnavyaahhyaanaabhyaam : irom the question and the- 
reply, Api : also, Cha : and. Evam : in this way, Yeke : others, 
other Srutis. 

An argument in support of Sutra 16 is given. 

Even the reference to the individual soul has a 
different purpose i. e. aims at intimating Brahman. 

After Ajatasatru has taught Balaki by waking the 
sleeping man, that the soul is different from the 
Prana or the vital air, he asks the following question, 
“Balaki, where did the person here sleep ?■ Where 
was he ? Whence came he thus hack ?” Kau. Up, IV- 
19. These questions clearly refer to something different 
from the individual soul. And so likewise does the 
answer (Kau. Up. IV -20), say that the individual soul 
is merged in Brahman in deep sleep. 

When sleeping he sees no dream, then he becomes 
one with that Prana alone, and ‘from that Self all 
Pranas proceed, each towards its place, from the 
Pranas the gods, from the gods the worlds”. 

This conversation occurs in the Brihadaranyakai 
Upanishad. It clearly refers to the individual soul by 
means of the term "the person consisting of cognition’” 
(Vignanamaya) and distinguishes from it the Highest 
Self. “Where was then the person consisting ofe 
cognition ? and from whence did he thus com© 
back ? (Bri. Up. II-1-16) and later on in the reply 
to the above question declares that ‘the person 
consisting of cognition lies in the ether within the 
heart’. We already know that' the word ‘etheir’ 
denotes the supreme seat as ,for instance in the 
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passage above tbe small ether vjithin the lotus of the 
heart” (Chh. Up. VIH-I-l). 

Vaakyaanvayaadhikaranam : Topic (Adhikauna) 6. 

The Atwin to be seen through healing etc., of the 
Bri. Up, II-4-5 is Brahman and not Jivatma. 
(Sutras 19-22) 

I. 4.19 q-rg^TTreRTf]' It 

Vaahyaanvayaath 125 

(The Self to be seen, to be heard etc., is the 
Supreme Self) on account of the connected meaning 
of the sentences. 

Vaakyaanvayaath : On account of the connected meaning of 
the sentences. 

A passage from the Brihadaranyaka Upanishad 
is now taken up for discussion. 

From the synthetic study of the context it is clear 
that the reference is to the Supreme Self. 

We read ®in the Brihadaranyaka Upanishad in the 
Maitreyi-Brahmana the following passage : “Verily a 
husband is not dear that you may love the husband 
etc,, but that you may love the Self therefore every- 
thing is dear. Verily the Self is to be seen, to be 
heard, to be reflected and to be meditated upon, O 
Maitreyi 1 When the Self has been seen, heard, 
reflected and realised or known, then all this is 
known” Bri. Up, IV-5-6. * 
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Here a doubt arises whether that what is represented 
as the object to be seen, to be heard and so on is 
the individual soul or the Supreme Self. 

The P.oorvapakshin says : The Self is by the mention 
of dear things such as husband and so on, indicated 
as the enjoyer. From this it appears that the text 
refers to the individual soul. 

This Sutra refutes this and says that in this 
passage the highest Self is referred to, and not the 
individual soul. ■ In the whole section Brahman is 
treated. Maitreyi says to her husband Yagnavalkya : 
“What should I do with the wealth by which I do 
not become immortal ? What my Lord knoweth tell 
that to me.” Thereupon Yagnavalkya expounds, to 
her the knowledge of the Self. Scripture and Smriti 
declare that immortality can be attained only by the 
knowledge of the Supreme Self. Then Yagnavalkya 
teaches her the knowledge of the Self. Finally the 
section concludes with “Thus far goes immortality.” 

Immortality cannot be attained by the knowledge of 
the individual soul, but only by the knowledge of the 
highest Self or Brahman. Therefore Brahman alone is 
the subject matter of the passage under discussion. 
Brahman alone is to be seen or realised through hearing, 
reflection and meditation. 

Yagnavalkya declares that the Self is the centre of 
the whole world with the objects, the senses and the 
mind, .that it has neither inside nor outside, that it 
is altogether a mass of knowledge. It follows from 
all this that what the text represents as the object of 
sight and so on is the Supreme Self. 
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Further it is said in the text that by the knowledge 
of the Self everything is known. This clearly 
intimates that the Self is Brahman only because how 
can the knowledge of finite Jiva dr individual soul 
give us knowledge of everything ? 

I. 4.20 11 

Praihignyaasicldherlingamankmno’n Ill'll ah IS'S 

(The fact that the individual soul is taught as the 
object of realisation is an) indicatory mark which is 
proof of the proposition ; so Asmarathya thinks. 

Prathignyaaaiddhe : Because of the proof of the proposition, 
Lingam ; indicatory mark, Aamarathyah : tlie sage Asmarathya. 

An argument in support of Sutra 19 is given. The 
indication is that the individual soul 'is not different 
from Brahman, the ultimate cause, of which it is a 
ray. Hence to know Brahman the cause is to know* 
all that. 

If the individual were quite different from Brahman, 
then by the knowledge of Brahman everything else, 
would not be known. The initial statement aims at 
representing the individual soul or Jiva and the Supreme 
Self as non-different for the purpose of fulfilling the 
promise made. The non-difference between Brahman 
and the individual soul establishes the proposition, 
“When the Self is known all this is known” “All 
this is that Self”. 

Asmarathya is of opinion that the passages'. 
‘Atmani Vijnate Sarvamidam Vijnyatam bhavati’ and 
Tdam Sarvam yadayamatma’ prove the aspect of 
identify of the individual soul and the Supreme Self,, 
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because only then can be attained what is promised 
i. e., that by the knowledge of Brahman everything 
can be attained. 1-4-20. 

The sparks that proceed from a fire are not 
absolutely different from the fire as they are of the 
nature of the fire. They are not absolutely non-different 
from the fire, because in that case they could be 
distinguished neither from the fire nor from each other. 
Similarly the individual souls also which are the effects of 
Brahman are neither absolutely different from Brahman, 
because that would mean that they are not of the 
nature of intelligence, nor absolutely non-different 
from Brahman, because in that case they could not 'be 
distinguished from each other, and because if they 
were identical with Brahman, and therefore Omniscient, 
it would be useless to give them any instruction. 
Therefore the individual souls are somehow different 
from Brahman and somehow non-different. This, 
doctrine of Asmarathya is known as “Bhedabhedavada”.. 
T his is the opinion of the sage Asmarathya. 

I. 4.21 11 

Uthkramishyatha yevambhaavaadithi Audulomih 12T 

The initial statement identifies the individual soul 
with Brahman or the Supreme Self because the soul 
when it will depart (from the body) is such (i, e. one 
with the Supreme Self) ; thus Audulomi thinks. 

Uthleramiskyatha ; of him who would pass away from the body, 
Evam bhaavaath : because of this condition, Jthi : thus, Audulomih : 
the sage Audulomi, 
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The argument in support of Sutra 19 is continued. 

Jiva or the individual Soul which is associated with 
its different limiting adjuncts viz., body, senses and 
mind attains freedom through meditation and 
knowledge. When it rises from the body i. e., when it 
is free and has no body-consciousness realises that it 
is identical with Brahman. Therefore it is represented 
as non-different from the Supreme Self. This is the 
opinion of the teacher Audulomi. 

We read in the Srutis also “That serene being 
arising from this body, appears in its own form 
as soon as it has approached the highest light" Chh, 
Up. Vni-12-31. Mundakopanishad says “As the 
flowing rivers vanish in the sea, having lost their 
name and form, so also the sage freed from name and 
form goes to the divine person who is greater than 
the great" Mu. Up, III-2-8. 

The individual soul is absolutely different from the 
Supreme Self. It is conditioned by the different 
limiting adjuncts viz., body, senses, mind and intellect. 
But it is spoken of in the Upanishad as non-different 
from the Supreme Self because it may pass out of 
the body and become one with the Supreme Self 
after having purified itself by means of meditation 
and knowledge. The text of the Upanishad thus 
transfers a future state of non-difference to that 
time when difference actually exists. This doctrine 
advocated by Audulomi — which holds that difference 
between the individual soul and Brahman in the state 
of ignorance is a reality-— is a Satyabheda Vada. 
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I. 4.22 ^Rl^: 11 

Avasthithetherithi kaasakruthsnah 128 

(The initial statement is made) because (the 
Supreme Self) exists in the condition (of the individual 
Soul) ; so the Sage Kasa Kiritsna thinks. 

Avastlihiiheh ; because ol the existence. Ithi ; thus (holds), 
Kasakritlisnah the sage Kasakritsna. 

The argument in support of Sutra 19 is continued. 

The individual soul or Jiva is quite different in 
nature from Brahman or the Supreme Self. It is 
taot possible for the individual soul to be one 
■with Brahman in the state of emancipation. There- 
iore the teacher Kasakritsna thinks that the Highest Self 
Itself exists as, the individual Soul. As the Supreme 
Self exists also in the condition of the individual 
soul, the Sage Kasakritsna is of opinion that the 
initial statement which aims at intimating the 
non»difference of the two is fJossible. 

Brahman of the Supreme Self and the individual soul 
are-, absolutely non-different. The apparent difference 
is due to Upadhis or limiting vehicles or adjuncts 
which are only products of Avidya or ignorance. 
The difference is illusory or unreal from the absolute 
or transcendental view point. Therefore it follows 
that everything else is known by the knowledge of 
the Self or Brahma Gnyana. 

That the Supreme Self only is that which appears 
as the individual ’ Soul is obvious from the Brahmana— 
(passage “Let me enter into them with this living 
Self and evolve names and forms. 
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Sutra 20 means that the affirmation that “by 
knowing It everything is known” shows that the 
individual soul and the Supreme Self are non-different. 
Sutra 21 means the identity of the soul and the; 
Supreme Self refers to the state of attainment of the 
Supreme Self by the purified and perfected soul. 
Sutra 22 means that even now the Supreme Self is, 
the individual Soul. It is not that the individual 
soul is dissolved or merged in the Supreme Self. 
Our erroneous sense of diversity and separateness is 
lost or dissolved but the soul which is in reality the 
Supreme Self (or the one Atman which alone exists) 
exists for ever. 

Of these three opinions the one held by Kasa- 
kritsna is in accordance with the Scripture, because- 
it agrees with -what all the Vedanta texts 
teach. 

According to the statement of Asmarathya the soul is 
not absolutely different from the Supreme Self. His. 
declaration indicates by the expression “Owing to. 
the fulfilment of the promise” that there is a 
certain relation of cause and affect between the 
Supreme Self and the individual Soul. The promise 
is made in the two passages “when the Self is known, 
all this is known” and “all this is that Self" According, 
to Asmarathya the individual soul is a product of the 
highest Self. Therefore the knowledge of the cause 
gives rise to the knowledge of everything. If the Soul 
and the Supreme Self are non-different, the promise 
that through the “knowledge of one everything becomes, 
known" can be fulfilled. 
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According to the view of Audulomi the difference 
■and non-difference of the two depend on difference of 
condition ; the individual soul is only a state of the 
highest Self or Brahman. The view of Asmarathya 
-and_ Audulomi cannot stand. 

Jivahood is an unreality, It is a creation of Avidya 
•or nescience. The individual soul is identical with 
Brahman in essence. On account of ignorance we feel 
that we are conditioned or limited by the false, illusory 
Upadhis and that we are different from Brahman. 
Really the individual Soul is neither created nor 
destroyed. If the Jivahood is a reality it can never be 
'destroyed and liberation would be impossible. If the 
individual soul becomes one with Brahman or the 
Highest Self ’wheh it attains freedom or the final 
■emancipation, then Jivahood is illusory. The origin of 
the souls from the Supreme Self like sparks from the 
fire is not real creation. It must be viewed only with 
.reference to the limiting adjuncts. 

The objector says : the passage ‘Rising from out of 
•these elements he vanishes again after them. When 
he has departed there is no more knowledge’ 
■indicates the final annihilation of the Soul, but not 
its’ oneness with the Supreme Self. 

We reply this is incorrect. The passage means to 
say only that all sense perception ceases when the 
.soul departs from the body, not that the Self is 
annihilated. The passage intimates that the eternally 
nnchanging Self which is one mass of knowledge or 
■consciousness cannot certainly perish but by means of 
true knowledge of the Self, disconnection with the 
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elements and the sense organs which are the products 
of ignorance has taken place. 

The individual Soul and the Supreme Self differ im 
name only. It is a settled conclusion that perfect 
knowledge produces absolute oneness of the two. _The 
Self is called by many different names but it is one 
only. Perfect knowledge is the door to Moksha or 
the final emancipation. Moksha is not something 
effected and non-eternal. It is eternal and is not 
different from the eternally unchanging, immortal, 
pure Brahman who is one without a second. Those 
who state that there is distinction between the 
individual and the Supreme Self are not in harmony 
with the true sense of the Vedanta texts. 

T 

Prakrityadhikarauam ; Topic (Adhikararta) 7. 

Brahman is both the efficient and the material cause. 

(Sutras 23-27) 

L 4j23 

Prakrilischa Pratijna drishtantanuparodhaat 1S9> 

(Brahman is) the material cause also on account 
of (this view) not being in conflict with the propositioa 
and the illustrations (quoted in the (Sruti). 

Prahrilih : the material cause. Oha : also. Pratijna : the- 
proposition. Driahtania : illustrations, Anuparodhaat ; on acaount 
of this not being in conflict. 

This Sutra states that Brahman is the efficient as, 
weU as the material cause of the universe. 
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Brahman has been defined as that from which there 
proceed the origin, sustenance and dissolution of this- 
universe. Now a doubt arises whether Brahman is- 
the material cause like clay or gold or the efficient 
or operative causality like potter or goldsmith. 

The Poorvapakshin or the objector holds that 
Brahman is the only operative or the efficient cause of 
the world as texts like, “He reflected, he created 
Prana” Pras. Up. VI, 3-4, observation and experience 
intimate that the action of operative causes only such 
as potters and the like is preceded by thinking or 
reflection. It is, therefore, quite correct that we 
should regard the creator also in the same light. The 
creator is declared as the ‘Lord.’ Lords such as kings 
are known only as operative causes. The Supreme- 
Lord must be regarded as an operative cause. 

This Sutra refutes this prima facie view of thei- 
Poorvapakshin. Brahman is also the material cause 
of this universe. The term ‘cha’ (also) indicates that 
Brahman is the efficient cause as well. Only if Brahman 
is the material cause of the universe it is possible to 
know everything through the knowledge of Brahman, 
as texts like, “Have you ever asked for that instruction, 
by which that which is not heard becomes heard ; that 
which is not perceived, perceived ; that which is not 
known, known ? (Chh. Up. 1. 3) declare because; 
the effects are not different from their efficient cause 
because we know from ordinary experience that the 
carpenter is different from the house he has built. 

The illustrations referred to here are “My dear, as, 
by one lump of clay all that is made of clay is known^ 
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tthe modification i. e., the effect being a name merely 
"which has its origin in speech, while the truth is that 
it is clay merely" etc., (Chh. Up. VI-14), These 
texts clearly indicate that Brahman is the material 
■cause of the universe, otherwise they would be 
.meaningless. 

Promising statements are made in other places also. 
Por instance "What is that through which if it is 
known everything else becomes known,” Mu. Up. 
I. 1. 3. ‘‘When the Self has been seen, heard, perceived 
•and known then all this is known," (Br. Up. IV-5. 6). 
All these promisory statements and illustrative instances 
■which are to be found in all Vedanta texts prove that 
Brahman is also the material cause. 

There is no other guiding being- than Brahman. 
We have to conclude from this that Brahman is the 
■ efficient cause at the same time. Lumps of clay and 
•pieces of gold are dependent on extraneous operative 
causes such as potters and goldsmiths in order to shape 
■themselves into vessels and ornaments ; but outside 
Brahman as material cause there is no other operative 
■or efficient cause to which the material cause could 
look, because the scripture says that Brahman was one 
without a second previous to creation. Who else 
-could be an efficient or operative cause when there 
was nothing else ? 

If that were admitted that there is a guiding 
^principle different from the material cause, in that 
4case everything cannot be known through one thing. 
Consequently the promisory statements and the illustra- 
•ttions would be stultified. 



CHAPTER I -SECTION 4. 24 


241 


Therefore Brahman is the efficient cause, because 
there is no other ruling principle. He is the material 
cause as well because there is no other substance 
■from which the universe can take its origin. 

^ For the sake of harmony between the proposition 
to be established and illustrations given therein, we 
conclude that Brahman is the material cause of the 
world. The text expressly declares Him to be the 
■efficient or operative cause as well. 

I. 4.24 i| 

Abhidhyopadeshatcha 139 

On account oi the statement of will or reflection 
'(to create on the part of the Supreme Self, It is the 
material cause). 

Abidhya : will, reflection. Upadeahat : on account of instruction 
■or teaching or statement. Oha : also, and. 

An argument in support of Sutra 23 is given 
■“He wished or thought may I be many, may I grow 
'forth”. In this text the desire and reflection indicate 
that Brahman is the efficient cause. 

“May t be many" shows that Brahman Himself 
became many. Therefore He is the material cause 
as well. 

He willed to manifest Himself as, many i. e., as 
the universe. He willed to evolve the universe out 
of Himself. This intimates that He is at once the 
material and the efficient cause of creation. 

16 
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I. 4.25 

Saakahachchobhayamnaaiuiat 181 

And because the Sruti states that both (the origin: 
and the dissolution of the universe) have Brahman, 
for their material cause. 

Baakshat : direct. Clia : also. Ubhayumnanat : because the' 
Sruti states both, 

The argument in support of Sutra 23 is continued. 

This Sutra provides a further argument for 
Brahman’s being the general material cause. 

That from which a thing takes its origin and intO' 
which it is withdrawn absorbed is its material cause. 
This is well known. Thus the earth, for instance,, is. 
the material cause of rice, barley and the like. “All 
these things take their origin from the Akasa' 
(Brahman) alone and return into the Akasa,” Chh. 
Up. 1-9. 1. 

“That form which these things are produced, by 
which, when produced they live, and into which they 
enter at their dissolution - try to know that. That is 
Brahman.” Tait. Up. III. 1. These Upanishadic 
passages indicate clearly that Brahman is the material 
cause also. 

The word ‘Sakshat’— direct in the Sutra shows, 
that there is no other material cause, but that all 
this originated from the Akasa (Brahman) only. 
Observation and experience teach that effects are 
not re-absorbed into anything else but their material, 
cause. '• . . ' . 
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L 4.26 asric?!#: '#oiT?n^U 

Atmakriteh parinaamaat. 132' 

(Brahman is the material cause of the world)* 
because it created Itself by undergoing modification. 

Aatmahriteh ; created itself. Parinaamaat ; by undergoing; 
modification. 

The argument in support of Sutra 23 is continued. 
We read in the Tait. Up. II-7. "That Itself manifested 
Itself." This intimates that Brahman alone created the 
world out of Itself, which is possible only by undergoing 
modification. This represents the Self as the object 
of action as well as the agent. So He is the Karta 
(creator-agent) ^nd Karma (creation). He becomes, 
the creation by means of Parinama (evolution or 
modification). 

The word ‘Itself intimates the absence of any 
other operative cause but the Self. The modification is 
apparent (Vivarta) according to Sri Sankaracharya. 
It is teal according to Sri Ramanujacharya. The world! 
is unreal in the sense that it is not permanent. It is 
an illusion in the sense it has only a phenomenal 
existence, it has no existence separate from Brahman. 

I. 4.27 II 

Yoniaoha hi oeeyate IBS 

And because (Brahman) is called the Source. 

Toni : the womb, the source, the origin. Glut .* and. Bi z 
because. Qeey'aU : Is called. 

The argument in support of Sutra 23 is continued. 
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Brahman is the material cause> of the universe, 
also because He is stated in Sruti to be the source of 
the universe, 

We read in Mundaka Upanishad Ill-l. 3. “The 
maker, the Lord, the person, who has his source in 
Brahman and “that which the wise regard as the 
source of all beings.” Mu. Up. I-l. 6. 

Achintyamayaktamanantha rupam, Sivam, Prasantha 
amritam Brahma Yonim, Thamadiroadhyanta viheena- 
mekam vibhum chidanandamarooparoadbhutam — 

He is incomprehensible, unspeakable, infinite in form, 
all-good, all-peace, immortal, the parent of the universe 
without beginning, middle and end, without rival, all- 
pervading, all-consciousness, all-bliss, invisible, and 

f- 

inscrutable— this indicates that Brahman is the material 
cause of the world. 

The word Yoni or womb always denotes the 
material cause, as in the sentence “the earth is the 
Yoni or womb of herbs and trees.” 

It is thus proved or established that Brahman is the 
material cause of the universe. 

Sarvavyakhyaanaadhikaranam : Topic (Adhikarana) 8. 

The arguments which refute the Sankhyas 
refute the others also. 

a. 4.28 II 

Btena serve vynahhyataa Vyaakhyataah 134 

By this all (the doctrines concerning the origin of 
•of the world which are opposed to the Vedanta texts) 
are explained. 
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Etena. : By this, by what has been said. Sarve : all, Vyakhyataha i 
are explained. 

The argument is concluded in this Sutra’. 

By what has been said in the foregoing Sutras- 
it is, to be understood that the teachings of all 
the Srutis, even those that have not beers 
discussed point to Brahman as the only cause of 
the world. 

By thus disproving the doctrine of Pradhana being 
the cause of the world all have been refuted. By 
overthrowing the chief disputant others are overthrown! 
just as by defeating the commander all the others 
are also defeated. Thus those who attribute 
creation to atoms and other theorists are all 
defeated. 

All doctrines that speak of two separate causes are 
refuted. The atomic theory and other theories are 
not based on scriptural authority. They contradict 
many scriptural texts. 

The Sankhya doctrine according to which the 
Pradhana is the cause of the universe has in the Sutras 
beginning with I-l, 5 been again and again brought, 
forward and refuted. 

The doctrine of Pradhana stands somewhat near 
to the V edanta doctrine as it admits the non-difference 
of cause and effect like the Vedanta doctrine. 
Further it has been accepted by some of the authors 
of the Dharma Sutras such as Devala and others. 
Moreover the Vedanta texts contain some passages 
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'which to some people who are endowed with dull 
intellect may appear to contain inferential marks pointing 
to it. For all these reasons the commentator has 
taken special trouble to refute the Pradhana doctrine. 
He has not directed his special attention to the atomic 
and other theories. 

The repetition of the phrase ‘are explained’ shows 
that the chapter ends here. 

It is proved that Brahman is the material as well 
as the efficient cause of the universe. 

Thus ends the 'fourth Pada (Section 4) of the first 
Adhyaya (Chaper I) of the Brahma Sutras or the 
Vedanta Philosophy. 


Here ends Chapter I. 



CHAPTER II 
Section 1 

AVIROHA-ADHYAYA. 

Introduction. 


Sinriti nyaya virodha parihara forms the topic of 
the first Pada. The Smritivirodha is dealt with in 
Sutras 1-3 and 12 also. The Nyayavirodha is treated 
in the rest of the Sutras. Pada (section)2 attacks 
the various Darsanas or systems of philosophy on 
their own grounds. The third and fourth Pada aim 
.at establishing a unity of purport in the apparently 
‘divergent and'’ inconsistent cosmological and psycho- 
logical thoughts of the , several Vedanta passages. 
Thus the title Avirodha or absence of contradiction 
given to the chapter is quite appropriate. 

It has been shown in the first chapter that the 

Omniscient Lord of all is the cause of the origin of 

this world just as clay is the material cause of pots 

etc,, and gold of golden ornaments. It has been 

conclusively proved also in the first chapter that all 
the Vedanta texts treat of Brahman as the first cause 
and that Brahman is the import of all the Vedanta 
texts. This was established by the Samanvaya. 

Just as the magician is the cause of the subsistence 
of the magical illusion, so also Brahman — is the cause 
of the subsistence of this universe by His Rulership. 
Just as the four classes of creatures are reabsorbed 
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into the earth, so also, the projected world is finally 
reabsorbed into His essence during Pralaya or 
dissolution. 

It has been further proved also that the Lord is- 
the Self of all beings. 

The doctrine of Pradhana being the cause of the 
world has been refuted in the first chapter as it is- 
not based on the authority of the scriptures, 

In this section the arguments based on reasoning, 
against the doctrine which speaks of Brahman as the 
first cause are refuted. Further arguments which 
claim their authoritativeness from the Smritis to- 
establish the doctrine of Pradhana and the theory o£ 
the atoms are refuted in this section.. 



SYNOPSIS 


Previously it has been proved on the authority off 
Sruti that the matter or Pradhana is not the cause 
of the world. The first chapter has proved that all 
the Vedantic texts unanimously teach that' there is- 
only one cause of the universe, viz.. Brahman, whose 
nature is intelligence. It has also been proved that 
there is no scriptural text which can be used to. 
establish systems • opposed to the Vedanta, more 
particularly the Sankhya system. 

The first two Padas of the second chapter refute 
any objections which may be raised against the 
V edanta doctrine on purely speculative grounds apart 
from the authority of the Srutis. They also show 
that no system that cannot by reconciled with the 
V edanta can be established in a satisfactory manner. 

Section I (Pada) of the second chapter proves by 
arguments that Brahman is the cause of the * world, 
and removes all objections that may be levelled against 
such conclusion. 

A'dhikarana I. (Sutras 1-2) refutes the objection 
of the Sankhyas that the accepting of the system off 
Vedanta involves the rejection of the Sankhya doctrine , 
which constitutes a part of Smriti and so has claims, 
or consideration. The Vedanta- replies that the 
acceptance of the Sankhya Smriti would force us to 
reject other Smritis such as the Manu Smriti which 
are opposed to the doctrine of the Sankhyas. The 
Veda does not confirm the Sankhya Smriti but only 
those Smritis which teach that the universe takes its. 



■250 


BRAHMA SUTRAS 


‘Origin from an intelligent creator or intelligent 
primary cause (Brahman). 

Adhikavana II. (Sutra 3) extends the same line of 
■argumentation to the Yoga-Smriti. It discards the 
•theory of the Yoga philosophy of Patanjali regarding 
the cause of the world. 

Adhikavana III. (Sutra 4 and 5) raises an objec- 
tion that as Brahman and the world are not similar in 
mature and properties, one being sentient, etc., and 
the other insentient, etc.. Brahman cannot be the 
■cause of the universe. ' 

Adhikavana III. (Sutra 6 and 7) refutes the objec- 
tion by stating that there arc ingtances in the world 
•of generation of the inanimate from the animate as 
ior instance the production of hair from the living 
body, also of the animate from the inanimate as for 
.instance the birth of scorpions and other insects 
drom cow-dung. They prove that it is not necessary 
■that the cause and the caused should be similar in 
■all respects. 

Adhikavana III. (Sutra 8) raises an objection that 
■at the time of general dissolution, when the effect 
(world) is merged in the cause (Brahman), the latter 
■must be contaminated by the former. 

Adhikavana III. (Sutra 9) refutes the objection 
fby showing that there are direct inst;ances to the 
contrary, just as the products of the earth such as 
jars, etc., at the time of dissolution do not change 
earth into their own nature ; but on the contrary 
Tthey arc themselves changed into the substance of 
-earth. 
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A^hilwrana llj. (Sutra 10-11), Adhiknrava IV 
(Sutra 12), Adhikarana IX (Sutra 29) show that 
;argunients directed against the view that Brahman 
is the cause of the world may be levelled against the 
•opponents as well, such as the Sankhyas and the 
Vaiseshikas. because in the Sankhya system, the 
nameless Pradhana produces all names and forms and 
in the Vaiseshika system invisible and formless atoms 
unite and form a visible world. The Sutras state 
that arguments may be prolonged without any 
conclusion being arrived at and that the conclusion 
of the Vedas only is to be respected. All the views 
which are antagonistic to the Vedas are ruthlessly 
.xefuted. 

AdhiJ{aran(i,V (Sutra 13) teaches that although the 
■enjoying souls and the objects are in reality nothing 
but Brahman, yet they may practically be held apart, 
.just as in ordinary life we hold apart and distinguish, 
■as separate individual things, the waves, the ripples 
and foam of the ocean although they are in essence 
.identical and only sea water. 

Adhikarana VI. (Sutras 14-20) treats of the non- 
difference of the effect from the cause, a doctrine of 
■the Vedanta which is defended by the followers of 
;the Vedanta against the Vaiseshikas. According to 
.the Vaiseshikas' the effect is something different from 
■the cause. 

Adhikarana, VII (Sutras 21-22) refutes the objec- 
tion that Brahman in the form of the individual soul 
:is subject to pleasure and pain by showing that though 
•Brahman assumes the form of the individual soul, yet 
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He transcends the latter and remains untainted by 
any property of Jiva whom He controls from within. 
Though the individual Soul or Jiva is no other than. 
Brahman Himself, yet Brahman remains the absolute- 
Lord and as such above pleasure and pain. Jiva is- 
a slave of Avidya. Brahman is the controller of 
Maya. When Jiva is freed from Avidya, he becomes, 
identical with Brahman. 

AdUkarana VI 11. (Sutras 23, 24 and 25) shows 
that Brahman, although devoid of material and instru- 
ments of action, may yet create the world throughu 
His Sat-Sankalpa or will power, just as gods by their- 
mere power of volition create palaces, animals and, 
the like and as milk by itself turns into curds. 

Adhikarana IX. (Sutras 26-29) "explains that: 
"Brahman does not entirely transform Himself intO' 
the universe though He is without parts. Although. 
He projects the world from Himself, yet He 
remains one and undivided. The world is unreal. 
The change is only apparent like the snake in the- 
rope but not real. Brahman is not exhausted in the 
creation. 

Adhikarana X. (Sutras 30-31) teaches that Brahmani, 
although devoid of instruments of action, is able to- 
create the universe by means of the diverse powers. 
He possesses. 

Adhikarana XI. (Sutras 32-33) explains that 
Brahman has no motive in creating the world but 
projects' the universe out of mere sporting impulse; 
which is inherent in Him. 
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Adhilcarana XIL (Sutras 34-36) justifies Brahman 
from the charges of partiality and cruelty which are 
"brought against Him owing to the inequality of position 
and fate of the various persons and the universal 
suffering in the world. Brahman acts as a creator 
•and dispenser with reference to the merit and demerit 
•of the individual souls. 

Adhilcarana XIII. (Sutras 37) sums up the preced- 
ing arguments and states that all the attributes of 
Brahman, viz., Omniscience, Omnipotence and the like, 
•are found appropriate in Brahman alone and none 
•else and are such as to capacitate him for the creation 
•of the universe. Brahman is, therefore, the cause 
•of the world. 
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Smrityadhikaranam ; Topic (Adhikarana) L 

Refutation of Smrifis not hailed on Srutis 
(Sutras 1-2) 

II. 1.1 ?^i?i5r^T5a^w5r5it 

Smntyanavakaasadosha prasancja iti chet, na, anya 
sinrityanavahaasa dosha prasangnat. 18S 

If it be objected that (from tbe doctrine of Brahman, 
being the cause of the world ) there would result the- 
defect of there being no room for certain Smritisv 
(we say) no, because (by the rejection of that doctrine) 
there would result the defect of want of room for some 
other Smriti. 

Smriti : the Sankhya philo^o^»lly. Anavaham : no room. 
Dosha ! defect. Prasangat : Result, cu.mce, IH ; thus. Chet 
If. Na : Not. Anya Smrili ; OtUci Smr,tis. Anavakasadoaha- 
prasangat ; Because there would result the defect of wairt of room 
for other Smrltis. 

The conclusion arrived at in chapter I — Section IV 
that Brahman is the cause of the world is corroborated 
by Smritis other than Sankhya. The earliest and the 
most orthodox of these Smritis is the Smriti written, 
by Manu. 

If you say that one set of Smritis will be ignored, 
if it is said that Pradhana is not the cause of the- 
world, will not another set of Smritis like Manu. 
Smrithi which is based on the Srutis and therefore- 
more authoritative be ignored if you say that Brahman. 
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is not the cause ? We have shown that the Sruti 
declares Brahman to be the cause. Only such Smritis-. 
which are in full agreement with the Sruti are- 
authoritative. What if Kapila and others are 
Siddhas ? Siddhi (perfection) depends on Dharma 
and Dharma depends on the Vedas. No Siddha is. 
authoritative if his view is contrary to that of the- 
Sruti. Smritis which are opposed to the Vedas, 
should be rejected ruthlessly. 

Kapila acknowledges a plurality of Selfs. He does, 
not admit the doctrine of there being one universal 
Self. The system of Kapila contradicts the Vedas,, 
not only by the assumption of an independent Pradhana-. 
but also by its hypothesis of a plurality of Selfs. We- 
cannot explain the Vedanta texts in such a manner- 
as not to bring them into conflict with Kapila Smriti. 
Kapila Smriti contradicts the Srutis. Hence it shouldi 
be disregarded. 

The verse V— 2 of Svetasvatara Upahishad does not- 
refer to Kapila the founder (9f Sankhya philosophy. 
It refers to a different being altogether. The versfc 
really means “He who before the creation of the world- 
produced the golden coloured Brahma (Kapila) im 
order to maintain the universe.” The word Kapila 
means here 'golden coloured’ and is another name for 
Brahma called Hiranyagarbha. 

II. 1.2 II ■ 

Itaresham chanupalabdheh , 136 

And there being no mention (in the scriptures) of- 
othm (i. e., the effects of the Pradhana according tO/ 



-.256 


BRAHMA SUTRAS 


tthe Sankhya system'), (the Sankhya system cannot be 
authoritative. ) 

Itarosliam : of others. Cha : and. Anvpalabdhe ; there being 
mo mention. 

An argument in support of Sutra 1 is given. 

Further such principles as Mahat etc., which are 
•said to be products of Pradhana are perceived neither 
in the Veda nor in ordinary experience. On the 
'Other hand the elements and the senses are found 
in the Veda and in the world and hence may be 
treferred to in the Smriti. Hence such words as 
Mahat etc., found in Smritis do not refer to products 
■of Pradhana but to other categories revealed in the 
Sruti. See 1. 4. 1. 

There is no mention of the Other categories 
‘Of the Sankhyas anywhere in the Vedas. Therefore 
the Sankhya system cannot be authoritative. 

Sankaracharya has proved that by the word Mahat 
we have to understand either the cosmic intellect 
■or Hiranyagarbha or the individual soul but in no 
case the Mahat -of the Sankhya philosophy i. e., 
the first product of the Prakriti. 

It is not only because Sankhya teaches that 
Pradhana is the author of creation which makes it 
'unauthoritative, but it teaches other doctrines also 
which have no foundation in the Vedas. It teaches 
that souls are pure consciousness and all-pervading, 
that bondage, and freedom is the work of Prakriti, 
It further teaches that there is no Supreme Self, the 
Lord of all. It also maintains that Pranas arc merely 
(forms of the functions of the five senses and have 
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mo separate existence of their own. All these heterodox 
doctrines are to be found there. Hence the Sankhya 
system cannot be authoritative. 


Yegapratyuktyadhikaranam : Topic (Adhikarana) 2. 

Refutation of Yoga 

II. 1.3 It 

Etena Yoga PratyuTctah 137 

By this the Yoga philosophy is (also) refuted. 

Mtma ; by this viz., by the refutation of the Sankhya Smriti, 
Yoga ; the Yoga philosophy. Pratyuktah ; is {also) refuted. 

The Yoga p’hilosophy of Patanjali is refuted here. 
Yoga is called “Seswara-Sankhya.” ■ 

The Poorvapakshin says : The Yoga system is given 
in the Upanishads also like the Svetaswatara Upanishad 
■etc, “Holding his head, neck, trunk erect.” etc. Svet. 
Up. II-8.' “The Self is to be heard, to be thought 
•of, to be meditated upon..” Bri. Up, II-4-5. “This 
the firm holding back of the senses is what is called 
Yoga.” “Kath. Up. 11-6. 11. Having received 
this knowledge and the whole rule of Yoga.” 
Kath. Up. II 6. 18. , Yoga is an aid to the 
•concentration of mind. Without concentration one 
cannot have knowledge of Brahman. Hence 'Yoga is 
e means to knowledge. As the Yoga Smriti is based 
on the Sutris, it is authoritative. The Yoga Spiriti 
acknowledges the Rradhana which is the first cause. 

17 
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For the same reason as adduced against the Sankhya 
system, the Yoga .philosophy by Patanjali is also 
refuted as it also accepts the theory that Prakriti is 
the cause of the universe. 

This Sutra remarks that by the refutation of the 
Sankhya Smriti the Yoga Smriti also is to be considered 
as refuted because the Yoga philosophy ‘also recognises 
in opposition to scripture a Pradhana as the independent 
cause of the world and the great principle etc., as. 
its effects although the Veda or common experience 
is not in favour of these views. 

Though the Smriti is partly authoritative it should 
be rejected as it contradicts the Srutis on other 
topics. 

Although there are many Smritis' which 'treat of 
the soul we have directed our attention to refute the 
Sankhya and Yoga, because they are widely known 
as offering the means for attaining the highest end 
of man. Moreover they have obtained the apprecia- 
tion of many great persons. Further their position 
is strengthened by . Sruti ‘‘He who has known 
that . cause which is to be apprehended by 
Sankhya and Yoga he is freed from all fetters.” 
Svet. Up, VI. 13. 

We say that the highest goal of man cannot be 
attained by the knowledge of the Sankhya Smriti, or 
Yoga practice.. -Sruti clearly says that the final 
emancipation or the supreme beatitude can only 
be obtained by the knowledge of the unity of the 
Self which is conveyed by the Veda. “Only the 
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man who knows Brahman crosses over .Death, there 
is no other path to go." Svet. Up. 111-8. 

The Sankhya and Yoga systems maintain duality- 
They do not discern the unity of the Self. In the 
text cited “That cause which is to be known by Sankhya 
and Yoga” the terms ‘Sankhya’ and ‘Yoga’ denote 
Vedic knowledge and meditation as these terms are 
used in a passage standing close to other passages 
which refer to V edic knowledge. 

We certainly allow room for those portions of the 
two systems which do not contradict the V eda. The 
Sankhyas say, “The soul is free from all qualities. 
(Asanga), This is in harmony with the Veda which 
declares that the Purusha is essentially pure. “For 
that person is’ not attached to anything," BrL 
Up. IV-3. 16. 

, . The Yoga pretoibes retirement from the concerns, 
of life (Nivritti) for the wandering Sannyasin. This 
is corroborated by the Sruti, “Then the Parivrajaka 
with orange robe, shaven, without any possession” etc.- 
Jabala Upanishad. IV. 7. 

Their reasoning is acceptable to the extent to which 
it leads to Self-realisation. 

•The above remarks will serve as a reply to the 
claims of all argurnentative Smritis. We hold that 
the truth can be realised or known from the Vedanta 
texts only, “None who does not know the Veda 
perceives the great one,’ Tait. Bta. III-12. 9. 7» 
“I now ask thee that person taught in the Upanishads.’* 
Bri, Up; 111-9,26. 
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JSa Vilakshanatvaadhikaranam : Topic (Adhikarana) 3. 

Brahman can Ite the cause of the universe, althouoh 
It is of a contrary nature from the universe, 

(Sutras 4-11) 

II. 1.4 q' 

Na Vilahshanaiwaadasya Tathnatwam Cha 
Sahdaat, 

(The objector says that) Brahman cknnot be the 
cause of the world, because this (the world) is of a 
.different nature (from Brahman) and its being so 
(difference from Brahman) . (is known) from the 
scriptures. 

Ha : not (i. e. Brahman is not the cause of the world), 
Witahslianatniaat ; because of diffei’ence in nature. Asya : Its 
j(i. e. of this world). Taihaaluiam i Its being so. C'/ia : and. 
JSabduat : From the word, from the Sruti. 

There are eight Sutras in this Adhikarana. The 
first and the second express the Poorvapaksha (objection) 
land the others express the true doctrine (Siddhanta). 

The objections founded on Smriti against the 
doctrine of Brahman being the efficient and the material 
cause of the universe have, been refuted. We now 
proceed to refute those founded on reasoning. 

Some plausible objections figainst Brahman being 
the cause of -the world are raised in this Sutra and 
the subsequent , one. f ■ , 

■ , The objector I i^ays;.; Brabrnfia, is intelligence.” 
Brahman is pure. But the universe is. material, insentient 
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and impure. Therefore, it is different from the nature 
of Brahman. Hence, Brahman cannot be the cause of 
this world. 

The effect must be of the same nature as the cause.. 
The effect is only cause in another form, The cause 
and effect cannot be entirely of a different nature. The 
intelligent and sentient Brahman cannot produce non- 
intelligent, insentient,' material universe. If Brahman 
is taken to be the cause of the world, the nature of the 
two must be similar. But they appear to be quite 
different in essence or natur^. ; Hence, Brahman cannot 
be the cause of the world. 

The difference in nature is also known from the 
statements of Sruti, “Brahman became intelligence as. 
well as non-intelligence (world)” (Taittiriya Upanishad* 
Brahmananda Valli, Sixth Anuvaka Vignyaanam Cha 
Avignyaanam Cha Abhavat— firniri ^ sdsffR ^ 
Therefore, Brahman cannot ,be the cause of the 
material universe. Brahman, which is pure spirit, 
cannot be the cause of the universe, which is impure 
matter. The world which consists of pain, pleasure 
and illusion cannot be derived from Brahman. 


II. 1.5 


, ■ { 

N - 



Abhimanivyapadesastu Viseshaaniioatihhyam 


m 


But the reference is to the presiding deities (of the - 
organs) on account of the special characterization andS 
also from the fact of a deitgr so presiding- 


AbMmani : The presiding deity (of the organs and the'eleineiits),. 
Vyapaileaah :• an ' expression, an indication, pointing out pf,. 
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'denotation of, Tu ; but. Viaeaha : specific adjunct, on account 
■of distinction, beqauso of so being qualified. Anugatibhyaam : the 
act of pen'ading. Viaeshaamigatibhyaam : from the specific adjunct 
■ss well as from the fact of pervading, on account of their entering. 

This Sutra meets an, objection to Sutra 4. The word 
"Tu’ (but) discards the doubt raised. • 

Whenever an inanimate object is destribed in 
Smriti as behaving like animate beings, we are to under- 
stand that it is an indication of a deity presiding over 
it. In the case of actions like speaking, disputing, and 
so on, which require intelligence, the scriptural texts 
do not denote the mere material elements and Organs 
but rather the intelligent deities which preside over 
each, speech,' etc. 

You will find in' Kaushitaki Upanishad : “The deities 
contending with each other for who was the best”, 
“‘All the deities recognised the pre-eminence in Prana” 
'(Kau. Up. II. 14). The "Kaushitakins make express 
use of the word “deities” in order to exclude the idea 
of the mere material organs being meant. 

Aitareya Aranyaka (II. 4* 2, 4) says, ‘‘Agni having 
become speech entered the mouth". This shows that 
each organ is connected with its own presiding 
deity. 

There is a text in the ,Brihadaranyaka Upanishad 
(VI. 1, 7) which says, “These organs quarrelled over 
itheir respective greatness. 

The texts of Chhandogya Upanishad also show the 
existence of ■ such presiding deities. "The fire thought 
and produced water.” This indicates that the 
inanimate object may be called God having, referenc 
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to its presiding deity. The thought spoken of is that 
'of the Highest Deity which is connected with the effects 
as a superintending principle. All these strengthen 
the hypothesis that the texts refer to the superintending 
•deities. 

From all this, we have to conclude that this 
universe is different in nature from Brahman. There- 
fore', the Universe cannot have Brahman for its material 
•cause. 

The next Sutra gives a very suitable reply to the 
•objection raised by the Poorvapakshin or the objector, 

II. 1.6 g 11 

Drishyate Tu HO 

ft 

But it (such organisation of life from matter) is 
•also seen. 

Drishyate : Is seen. Tu ; but. 

Objections raised in Sutras 4 and 5 arc now refuted. 

The word ‘but’ discards the Poorvapaksha. ‘But’ 
irefutes the Poorvapakshin’s or objector’s views expressed 
in the last Sutra, viz. that this universe cannot have 
originated from Brahman, because it is different in 
•character. For, we sec that from man who is intelli- 
gent, non-intelligent things such as hair and nails 
originate, and that from non-intelligent matter such as 
c6w-dung, scorpions etc., are produced. So the 
objections raised in Sutras 4 and 5 are not valid. 
Hence it is quite possible that this material universe 
could be produced by an intelligent Beirig, Brahman, 
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Origination of insentient creation from the sentient 
Creator is not unreasonable. 

The Mundaka Upanishad says ‘‘Just as. the spider 
stretches forth and gathers together its threads, as; 
herbs grow out of the earth, as. from .a Ireing man 
comes out the hair, so also from the Imperishable comes, 
cwt this universe." (1. 1. 7). 

The objector may say that the body of a man is the 
cause of the hair and nails and not the man* amii 
the cow-dung is the cause of the body of the* 
scorpion, etc. Even then, there is. difference iite 
character between the cause, the dung and the effect,, 
the body of the scorpion, in so far as some non-intelli- 
gent matter (the body) is the abode of an intelligent 
principle (the soul of the scorpion), which the other 
non-intelligent matter (the cow-dung) is not. They are' 
not similar in all respects. If they were, then there- 
would be nothing like cause and effect. If you expect 
to find all the aspects of Brahman in the world, them 
what is the difference between cause and effect ? 

The cause and its effects are not similar in alt 
respects, but something in the cause is found in the- 
effect also, just as clay in the lump is found in the 
jar also, though the shape, etc., of the twO' vary. The 
very relationship of cause and effect implies that 
there is some difference between the two. Some- 
qualities of the cause. Brahman, such as . existence 
and intelligence, arc found in Its effect, the universe.. 
All objects in the universe exist. The universe gets; 
this quality from Brahman, which is Existence itself. 
Further the intelligence of Brahman illumines the 
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entire world. The two qualities of Brahman, viz.,, 
existence and intelligence, are found in the universe.. 
Hence it is quite proper to take Brahman as the cause- 
of this universe, though there maybe some difference 
in other respects between them. 

II. 1.7 3T?rf^»§^5r^^sr?rT5rc3rTfiii 

Asaditi Ghenna Pratishedhamatratwaat 141 

If it be said (that the world, the effect, would them 
he) non-existent (before its origination or creation),, 
(we say) no, because it is a mere negation (without 
any basis). 

A^at : non-existence. lii diet ; if it be said. Na ; no. 
Pratishedhamatratwaat ; because of denial, as it simply denies. 

An objection to Sutra ”6 is raised and refuted. 

The opponent says that if Brahman which is 
intelligent, pure and devoid of qualities such as sound 
and so on, is the cause of the universe which is of aa 
„ opposite- nature, i.c.. non-intelligent, impure, possessing 
the qualities of sound, etc., it follows that the effect, 
i. e., the world, was non-existent before its actual 
origination, because Brahman was then the onljr 
existence. This means that something which was. 
non-existing is brought into existence, which is not 
accepted by the Vedantins who niaintain the doctrine* 
of the effect existing in the cause already. 

The objection raised by the opponent is no real 
objection. It has ho force on account of its being a 
mere negation. 
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This Sutra refutes the objection raised .by the 
■opponent. It declares that this negation is a mere 
statement without any objective validity. If you 
negative the existence of the effect previous to its 
actual origination, your negation is a mere negation 
without any object to be negatived. The effect certainly 
exists in the cause before its origination and also 
after it. The effect can never exist independently, 
apart from the cause either before or after creation. 
The Sruti says, “Whosoever looks for anything 
elsewhere than in Brahman is abandoned by everything.” 
<Bri. Up. II. 4. 6). 

Therefore, the universe exists in Brahman even 
before creation. It is not absolutely non-existent. 

II. 1.8 

Apeeiau Tadwatprasangadasaman^asam IdU 

On account of the consequence that at the time of 
Pralaya or great dissolution tthe cause becomes) like 
that (i. e., like the effect), the doctrine maintained 
hitherto (that Brahman is the cause of the universe) is 
absurd. 

Apeetau ; At the time of Pralaya or the great dissolution. 
Wadvat : like that, like the effect, Frasangaat : on account of the 
consequences. Asamamjasam : inconsistent, absurd. 

A plausible objection against Brahman being the 
cause of the world is raised here. 

The Poorvapakshin or the opponent raises further 
■objections. 
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During dissolution the effect, i. e., the world, is 
absorbed m the cause, the Brahman. Consequently, it 
follows that the cause becomes like the effect. The 
cause is affected by the nature of the effect. The 
■evils or defects inherent in the effect will taint the 
cause. Brahman must be affected by the nature of 
the world, just as water is affected by the salt which is 
dissolved in it, just as the whole food is scented by the 
pungent smell of asafoetida when it is mixed with any 
condiment. He would become impure and would no 
more be the Omniscjent cause of the universe as the 
Upanishads hold. He must become insentient, gross, 
limited, like the world, which is absurd. Brahman, 
therefore, cannot be the cause of the world. 

There is another objection also. During dissolution 
■all things have gone into a state of oneness with 
Brahman. All distinctions pass at the time of reabsorp- 
tion into the state of non-distinction. Then there 
would be no special causes left at the time of a new 
beginning of the universe. Consequently the new 
world could not arise with all the distinctions of 
•enjoying souls, objects to be enjoyed, etc. 
There will be no factor bringing about creation 
again. 

The third objection is, if in spite of this a new 
■creation is possible, then even the liberated souls 
or the Muktas who , have become one with Brahman, 
will be dragged into rebirth. 

It cannof be, said that the universe remains 
^stinct from the Highest Brahman even in the state 
of reabsorption or dissolution, because in that case it 
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would be no dissolution at all. The effect existing; 
separate from the cause is not possible. 

Hence the Vedanta doctrine of Brahman being, 
the cause of the universe is objectionable as it leads, 
to all sorts of absurdities. 

The next Sutra gives a suitable reply to this^ 

II- 1-9 

Na tu Driataanta Bhaavaat US' 

But not (so) on account of the existence o£- 
illustrations. 

Na ; not. Tit ; but. Driahiaaniabhaavaat : on. account o£; 
illustrations. 

, r 

The objection raised in Sutra 8 is refuted. 

By the word ‘tu’ (but) the possibility of the objection: 
is set aside. 

The objections have no force. Why should an, 
effect which is resolved into the cause kgain affect the- 
cause by introducing the defects of the effect ? When, 
the effect is involved in- the cause, it does not at aU 
taint the cause by its effects. There are innumerable 
instances. If a good ornament is melted into gold, how- 
can the peculiarities of form of the ornament appear 
in the gold ? ' 

When a jar made up of clay is “broken and 
reabsorbed into its original substance, i. e., clay, it- 
does not impart to it its special features or qualities. 
It does not turn the earth into pots and pitcher but 
it is itself transformed as earth. The fourfold complex 
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•of organic beings which springs from the earth does not 
impart its qualities to the latter at the time of re- 
absorption. 

Reabsorption cannot' occur at all if the effect 
-whep resolving back into its causal substance 
continues to subsist there with all its individual 
properties. 

Despite the non-difference of cause and effect, the 
■effect has its self in the cause but not the cause in the 
■effect. The effect is of the nature • of the cause and 
not the cause of the nature of the effect. Therefore 
the qualities of the effect cannot touch the cause. 

Instead of Brahman being transformed into the 
■world, the world is transformed into Brahman being 
merged in Him*at the time of its dissolution. Hence 
there cannot be any objection to Brahman being 
accepted as the cause of the world on the ground 
.suggested in Sutra 8. 

Though the world is full of misery, etc., yet 
Brahman is all pure, etc. He remains always untouched 
■by evil. As youth, childhood and old age belong to 
the body only and not to the Self, as blindness and 
■deafness, etc,, belong to the senses and' not to the self, 
so the defects of the world do not belong to Brahman 
■and do not pervade the pure Brahman. 

If cause and effect are separate as you say, there 
will be no involution at all. As cause and effect are 
■one and the same, the objection that the defects of the 
effect will affect the cause is not pecuUar to involution 
elone^ If what the Poorvapafcshin says is correct, the 
defect win affect the cause even now. ‘ That the 
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identity of cause and effect of Brahman and the 
universe, holds good indiscriminately with regard to. 
all time, not only the time of involution or reabsorption, 
is declared in many scriptural passages, as for instance. 
“This everything is that Self” (Bri. Up. IL 4. 16X 
The Self is all this (Chh. Up, VII. 25. 2). The Immortal 
Brahman is this before (Mun. Up, II. 2. 11). All this, 
i? Brahman (Chh. Up. Ill, 14. 1). 

If it is said that the defects are the effects of 
superimposition of Avidya or Nescience and cannot 
affect the cause, this explanation will *■ apply to. 
involution also. 

Cobra is not affected by the poison. A magidan 
is not affected by the magical illusion produced by 
himself, because it is unreal. Even so'Brahman is not 
affected by Maya. The world is only an illusion or 
appearance. Brahman appears as this universe, just as. 
a rope appears as the snake. Therefore Brahman is. 
unaffected by Maya or the world-illusion. No one is 
affected by his dream-creations or the illusory visions, 
of his dream, because they do not accompany the 
waking state and the state of dreamless sleep. Similarly 
the Eternal Witness of all states of consciousness, 
is not a affected by the world or Maya. 

Equally baseless is the second' objection. There are 
parallel instances with refrence to this also. In the 
state of deep sleep, you do not see anything. The Soul 
enters into an essential condition of non-distinction. 
There is no diversity, but as soon as you wake up you 
behold the world of diversity. The old stage of 
distinction comes again, as ignorance or Avidya is not 
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destroyed, ■ Chhandogya Upanishad says, “All these 
creatures when they have become merged in the True^ 
know not that they are merged in the True. What- 
ever these creatures are here, whether a lion, or ai 
wolf, .or a boar or a worm or a gnat or a mosquito,, 
that they become again (Chh. Up. VI. 9. 2. 3). 

A similar phenomenon takes place during Pralayai 
or dissolution. The power of distinction remains in, 
a potential state as Avidya or Nescience in the state 
of dissolution also. So long as the basic Avidya or- 
ignorance is there, creation or evolution will follow- 
involution just as a man wakes up after sleep. 

The liberated souls will not be born again because* 
in their case wrgng knowledge or ignorance has been, 
completely destroyed by perfect knowledge of 
Brahman. 

The view held by the Poorvapakshin that even at- 
the time of reabsorption the world should remaia 
distinct from Brahman is not admitted by the 
Vedantins, 

In conclusion it can be correctly said that the 
^stem founded on the Upanishads is in every way 
unobjectionable. 

II. 1.10 5Efq8J^^3|l| 

Swapaksha DoshaccJia. 

And because the objections (raised by the Sankhyai 
against the Vedanta doctrine) apply to his (Sankhya), 
view also. 
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Swapalcshadoshat ; because of the objections, to hi^ own view. 
'Cha : and. 

The objections raised in Sutras 4 and 8 are levelled 
■against the opponents. 

Now the tables are turned on the objector. The 
•objections raised by him (the Sankhya) to the doctrines 
■of Vedanta are applicable to his theory as well. In, 
his doctrine of causation also, the world of forms and 
.sounds takes its origin from Pradhana and Prakrit! 
which has no form or sound. Thus the cause is 
•different from the effect here also. In the state of 
reabsorption or dissolution, all objects merge into 
Pradhana and become one with it. 

There is pervasion into the Pradhana of all the 
•effects of the world. It is admitted by the Sankhyas 
also that at the time of reabsorption the effect passes 
Shack into the state of non-distinftion from the cause'. 
;and so the objection raised in Sutra 8 applies to 
Pradhana also. The Sankhya will have to admit that 
ibefore the actual beginning the effect was non-existent. 
Whatever objections that are raised against Vedanta 
:in this respect are in fact true of the Sankhyas. That 
Brahman is the cause of the world, which is ‘ admitted 
•by Sruti, cannot be thrown out by this sort of vain 
reasoning. Vedanta is based on the Srutis. Hence 
the doctrine of Vedanta is authoritative and infallible. 
Therefore it must be admitted. Further the Vedantic 
view is preferable, because the objections have also 
been ' answered, from the viewpoint of Vedanta. 
It is not possible to answer Jthem from the viewpoint of 
the Sankhya. 
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II. 1.11 

trspRtsrfir^Tf^^lf: U 

Taj-Jcaapmtistanaadapi Anyothaanumeyamithi Qhet 

Evamapyavirmolcaha Prasangah 14$ 

If it be said that in consequence of the non-finality 
•of reasoning we must frame our conclusions otherwise ; 
(we reply that) thus also there would result non- 
release. 

Tarha • reasoning, argument. Apralishtanaat : because not 
having any fixity or finality Api . also. Anyatha : otherwise. 
Anutneyani : to be inferred, to be ascertained, by arguing. Itichet ; 
if it be said, even thus, in this way. Api : even. Avintwkska : 
want of release, absence of the way out. Prasangah : consequence. 

Objections raised in Sutra 4 and 8 are further 
refuted. * e 

Great thinkers like Kapila, Kannada are seen to 
:rcfute each other. Logic has no fixity or finality. 
The deductions of one reasoner are overthrown by 
another. What one man establishes through reason, 
can be refuted by another man more intelligent and in- 
.genious than he.' Neither analogy nor syllogism can 
apply to the Soul. Conclusions arrived at by mere 
■ argumentation, however well-reasoned, and not based 
'On any authoritative statement, cannot be accepted as 
final as there still remains the chance of their being 
refuted by more expert sophists. Hence, the conclusion 
•of Sruti. alone must be accepted. ' 

Without showing any regard to reasoning we must 
believe Brahman to be the material cause of the 
•■universe, because the Upanishad teaches so. 

18 
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The conclusions of Vedanta are based on the- 
Srutis which are infallible and authoritative. Reasoning, 
which has no sure basis cannot overthrow the- 
conclusions of Vedanta. 

Reason has its own province and scope. It is useful in 
certain secular matters but in matters trancendental such 
as the existence of Brahman, final release, life beyond, 
the pronouncements of human intellect can never be- 
perfectly free from doubt, because- these are matters- 
which are beyond the scope of intellect. Even if there 
is to be any finality of reasoning, it will not bring, 
about any finality of doctrine ’ with reference to- 
the Soul, because the Soul cannot be experienced by 
the senses. Brahman cannot be an object of perception 
or of inference based on perception. Brahman is- 
inconceivable and consequently" unarguable. Katho- 
panishad says, “This knowledge is not to be obtained 
by argument, but it is easy to understand it, O- 
Nachiketas, when taught by a teacher who beholds- 
no difference.” (1. 2. 9). 

The opponent says : You cannot say that no- 
reasoning whatever is well-founded because even the 
judgment about reasoning is arrived at through 
reasoning. You yourself can see that reasoning has 
no foundation on reasoning only. Hence the 
statement that reasoning has never a sure basis is- 
not correct. Further if all reasoning were unfounded, 
human life would have to come to an end. You must 
reason correctly and properly. 

Vie remark against this argument of the opponent 
that thus also then results want of release”. Although 
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reasoning is well-founded with respect to certain things^ 
with regard to the matter in hand there will resrdt 
“want of release.” 

Those sages who teach about the final emancipation of 
the Soul declare that it results from perfect knowledge. 
Perfect knowledge is always uniform. It depends upon 
the thing itself. Whatever thing is permanently of one 
and the same nature is acknowledged -to be the true 
thing. Knowledge that pertains to this is perfect or 
true knowledge. Mutual conflict of men’s opinions is 
not possible in the case of true or perfect knowledge. 
But the conclusions of reasoning can never be uniform. 
The Sankhyas maintain through reasoning that 
Pradhana is the cause of the universe. The Naiyayikas 
arrive through reasoning that the Paramanus or atoms 
are the cause of the world. Which to accept ? How> 
therefore, can knowledge which is based on reasoning, 
and whose object is not something always uniform, 
be true or perfect knowledge ? We cannot come 
to a definite, positive conclusion through reasoning 
independent of the Srutis. The Veda is eternal. 
It is the source of knowledge. It has for its object 
firmly established things. Knowledge which is founded 
on the Veda cannot be denied at all by any of the 
logicians of the past, present or future. As the truth 
cannot be known through reasoning, there will be 
no liberation. 

We have thus established that perfection can 
be attained through knowledge of Brahman with 
the aid of Upanishads or the Srutis. Perfect knowledge 
is not possible without the help of the Srutis, 
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Disregard of Srutis will lead to abspce of final 
■emancipation. Reasoning which goes against the 
scriptures is no proof of knowledge. 

Our final position is that the intelligent Brahman 
must be regarded as the cause and substratum of the 
universe on the ground of scripture and of reasoning 
subordinate to scripture. 

Sishtaparigrabaadhikarana : Topic (Adhikarana) 4. 

Kanada and Gautama Refuted. 

ILL12 toqfeifT srfqr 5?n^raT; u 

Etena Sishtaaparigrahaa Api VyaaJcyaathaah 146 

By this (i. e. by the arguments against the Sankhyas) 
(those other theories) not accepted by the wise or 
competent persons are explained or refuted. 

Etena ; By this (by the above reasoning, by what has been 
••said against Sankhya), Siehtaaparigrahaak : not accepted by the 
■wise or competent persons, Api : also, Vyaahpaataah ; are explained 
■or refuted. 

Other views or theories not accepted by the 
Vedas are refuted. 

Sishtaah— the remaining systems like those of 
the "Atomists” trained, i. e., trained in the Vedas ; 

Sishtaaparigrahaah— all other views or systems 
■of thought not accepted by those who are well 
instructed in the Vedas ; all the different views or 
systems contrary to the Vedas. 

Apaxigrahaah means those systems which do not 
acknowledge or accept (Parigraha) the Vedas as 
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authority on ihese matters, but which rely on reason 
alone and which are not countenanced by the Veda. 

All the different views or systems of thouglit 
which are contrary to the Vedas and which are not 
accepted by the disciplined and the wise are refuted 
by what is said against Sankhya, i. e. by the same 
arguments. 

Like the theory of those who say that Pradhana or 
Prakriti is the cause of the world, the theories of those 
who postulate atoms as the cause are refuted by those 
who know the truths of scripture like Manu or Vyasa 
trained in the correct way ,of knowing them. The 
-doctrine of the Pradhana deserves to be refuted first 
as it stands near to the Vedic system, and is supported 
by somewhat strong and weighty arguments. Further it 
has to a certain extent, been adopted by some authorities 
who follow the Veda. If the most dangeroug .enemy 
is conquered, the minor enemies are already conquered. 
Even so, if the Sankhya doctrine is refuted, all other 
systems are already refuted also. 

The Sutra teaches that by the demolition of the 
Sankhya doctrine given above, the remaining theories, 
not comprised within the V edas are also refuted, such 
as the theories of Kanada, Gautama, Aksapada* 
Buddhists,, etc., because they are opposed to the Vedas 
on these points. The reasons arc the same as in the 
case of Sankhya. 

As regards the nature of the atom, there is no 
unanimity of opinion. Kanada and Gautama maintain 
it to be permanent, wliile the four schools of Bauddbas- 
hold it to be impermanent. The Vaibhasika BauddhaA 
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hold that the atoms are momentary but have an 
■objective existence (Ksanikan artha-bhutham). The 
Yogachara Bauddhas maintain it to be merely cogni- 
tional (Jnanarupam). The Madhyamikas hold it to 
foe fundamentally void (Sunya-rupam). The Jains hold it 
to be real and unreal (Sad-asad-rupam). 

Blioktraapatyadhikaranam : Topic (Adhikarana) 5. 

The distinetiofis of enjoyer and enjoyed 
do not oppose unity. 

IL 1.13 

BhoJctraapatteravibhagaschet SyaalloTcavat 147 

If it be said (that if Brahman be the cause then) 
on account of (the objects of enjoyment) turning 
into the enjoyer, non-distinction (between the enjoyer 
and the objects enjoyed) would result, we reply that 
such distinction may exist nevertheless as is experienced 
commonly in the world. 

Bhohlra : One who enjoys and avffers. Apatteh : from the 
objections, if it be objected. Avibhagah ; non-distinction. Ghet r 
if it be said. Sgat ; may exist. Lokavat : As is experienced in 
the world, 

Another objection based on reasoning is raised 
against Brahman being the cause and tefuted. 

The distinction' between the ’enjoyer (the Jiva 
or the individual soul) and the objects of 
enjoyment is well known from ordinary experience. 
The enjoyers are intelligent, embodied souls while 
sound and the like are the objects of enjoyment. 
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Uamakrislina for instance, is an enjoyer while the 
mango which he eats is an object of enjoyment. 
If Brahman is the material cause of the universe, 
then the world, the effect would be non-different 
from . Brahman. The Jiva and Brahman being 
idemtical, the difference between the subject and 
the object would be annihilated, as the one would 
pass over into the other. Consequently, Brahman 
cannot be held to be the material cause of the universe, 
as it would lead to the sublation of the well-established 
distinction between the enjoyer and the objects of 
enjoyment. 

If you say that the doctrine of Brahman being the 
cause of the world will lead to the enjoyer or spirit 
becoming one With the object of enjoyment (matter), 
we reply that such differentiation is appropriate in 
•our case also, as instances are found in the universe 
in the case of ocean, its waves, foams and bubbles and 
of the Sun and its light. The ocean, waves, foams and 
bubbles are one and yet diverse in the universe. Similar- 
ly, are the Brahman and the world. He created and^ 
entered into the creation. He’ is one with them, just 
as the ether in the sky and the ether in the pot are 
one although they appear to he separate. 

Therefore it is possible to have difference and 
mon-differenoe in things at the same time owing to the 
name and form. The enjoyer s and the objects of 
'enjoyment do not pass over into each other and yet 
they are not different from the Supreme Brahman. The 
enjoy ers and objects of enjoyment, are not different 
fcom the viewpoint of Brahman but they are different 
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as eiijoyersand objects enjoyed. There is no contra-^ 
diction in this. 

The conclusion is that the distinction of enjoyers. 
and objects of enjoyment is possible, although both 
are non-different from Brahman, their highest cause, 
as the instance of the ocean, and its waves, foams and. 
bubbles, demonstrates. 

Aarambhaadhikaranam : Topic (Adhikarana) 6.. 

The loorld (effect') is non-different from 
Brahman (the cause) 

(Sutras 14-20) 

II. 1.14 II . 

Tadanmyatwamaaramhhana. aahdadilyah 148- 

The non-difference of them (i. e, of cause and!, 
effect) results from such terms as ‘origin’ and the like. 

Pat : (Its, of the universo), Ananyatvam ; non-differencoi. 
Aorambkdna Sahdadibijah : from words like 'origin', etc. 

That the effect is not' different from the cause is: 
shown here. 

In Sutra 13, the Sutrafcara spoke from the point 
of view of Parinama Vada and refuted the objection, 
raised by the opponent that Brahman cannot be the^ 
material cause as it contradicts .perception. In Pari- 
nama Vada, Brahnian actually undergoes transformation* 
or modification. Now the same objection is overthrown?, 
from the viewpoint of Vivartavada. In Vivartavada. 
there is only annarent modification. Rope appears. 



CHAPTER II- SECTION 1. 14 2S1' 

as . a snake. It is not transformed into an actual’ 
snake. This is the doctrine of Advaita of Sri 
Sankara. 

In the previous Sutra the simile of the ocean and! 

■ the waves was stated, accepting the apparent variety 
of objects. But in reality, cause and effect are one 
even now. This is clear from the word ‘Arambhana’ 
(beginning), just as by knowing a lump of clay, all 
clay will be known. Name is only a verbal 
modification. The true being is only clay. A pot is only- 
clay even - now. Similarly, the world is only 
Brahman even now. It is -wrong to say that oneness, 
and manifoldness are both true as in the case of ocean 
and waves, etc. The word ‘eva’ in ‘Mritiketyeva” 
shows that kll diversity is unreal. The Soul is declared, 
to be one with Brahman. 

The objector or Poorvapakshin says : ‘If there is 
only one Truth, viz. Brahman, the diverse objects of 
perception will be negated. The ethical injunctions 
will become useless. All the texts embodying injunctions 
and prohibitions will lose their purport if the dis- 
tinction on which their validity depends does not 
really exist. Moreover ihe science of liberation of the 
soul will have no reality, if the distinction of teacher 
and the student on which it depends is nor reah 
There would be no bondage and hence no liberation.. 
As the science of the soul itself is unreal, it cannot 
lead to the Reality. If the doctrine of release is 
untrue, how can we maintain the , truth of the absolute 
unity of the Self ? 

But these objects have no force because the whole 
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phenomenal existence is regarded as true as long as the 
knowledge of Brahman has not arisen, just as the dream 
creatures are regarded to be true till .'the waking state 
•arrives, When we wake up after dreams, we know the 
•dream world to be false but the knowledge of dreams 
is not false. Moreover, even dreams sometimes forebode 
the imminent realit 7 of death. The reality of realisa- 
tion of Brahman cannot be said to be illusory because 
it destroys ignorance and leads to the cessation of 
illusion. 

n. 1.15 -^rr^ n 

Bhaave Chopalabdheh 149 

And (because) only on the existence* (of the cause) 
•(the effects) is experienced. 

Shave : on the existence. Cha : and. Vpalabdheh : is experienced. 

The argument begun in Sutra 14 as to how it 
follows that the effect (world) is inseparable from 
its material cause, Brahman, is continued. 

The effect- is perceived only when the cause is 
present in it ; otherwise not. , A pot or cloth will 
■exist even if the potter or the weaver is absent, but 
it will not exist if the clay or thread is absent. This 
proves that the effect is not different from the cause. 
The Chhandogya Upanishad says, "All these created 
things, O my son, originate from Sat, i. e. Brahman, 
rest in Him and eventually dissolve in Him." (VI-8-4). 

* The objector says : There is no recognition of fire 
in the smoke. The smoke, being the effect of fire, 
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'Ought to show fire in it. To this we reply that smoke 
is really the effect of damp fuel. The damp fuel 
comes in contact with fire and throws off its earthly- 
particles in the form of smoke. The smoke and the 
duel are identical. We can recognise the fuel in 
the smoke. This is proved by the fact that the 
smoke has smell just as the fuel has. The smoke is 
igenerally of the same nature as that of the fuel. 

The phenomena of the universe manifest only 
because Brahman, exists. They cannot certainly 
appear without Brahman. Therefore the world 
■(effect) is not different from Brahman, the cause. 


rr. 1.16 


II 


Sattwaacehaavarasya 150 

And on account of the posterior (i. e. the effect 
which comes after the cause) existing (as the cause 
before creation). 

Sattvaat : Because of the existence : Oha ; and ; Avarasya : of 
the posterior, i. e. of the effect as it comes after the cause, i. e. 
•of the world. 

The argument begun in Sutra 14 is continued. 

The scripture says that the effect (the world) 
■existed in its causal aspect (Brahman) before the 
■creation. 

In the beginning, my dear, Sadeva Somyedamagra 
Aasect, this was only existence. Chh. Up' Atma 
"Va Idam Eka Agra Aaseet, verily in the beginning 
<this was Self, one only (Ait. Ar, 2. 4, 1). Brahma Va 
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Idamagra Aaseet. Before creation, this universe existed', 
as Brahman. (Bri. Up. 1. 4. 10). 

The Upanishads declare that the universe had its. 
being in the cause, Brahman, before creation. It was 
one with Brahman. As the world was non-different 
from the cause before creation, it continues to be 
non-different after creation also. 

The effect (world) is non-different from the cause- 
(Brahman) because it is existent in the cause, identi-- 
cally even, prior to its manifestation, though in time ■ 
it is posterior. 

A thing which does not exist in another thing by 
the Self of the latter is not produced from that other 
thing. For instance, oil is not produced from sand. 
We can get oil from the groundnut because it exists, 
in the seed, though in latency, but not from sand, 
because it does not exist in it. The existence is. 
the same both in the world and in Brahman. As. 
everything exists in Brahman, so it can come out 
of it. 

Brahman is in all time neither more nor less than 
that which is. So the effect also (the world) is in., 
all time only that which is. That which is, is. 
one only. Hence the effect is non-different from, 
the cause. 

II. 1.17 1 \ 

Asadvyapadeahanneti Ghenna Dharmaaniarenoi 
Vaahyaseshat, isi 

fjff it be said that on account of (the effect) being;, 
^j^'ibed as that which is not, (the effect does) not: 
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‘(exist before creation), we reply ‘not so,’ because 
the term ‘that which is not’ denotes another charac- 
teristic or attribute (as is seen) from the latter 
part of the text. 

AsOidvyapadeahaat ; On account of its being described as non- 
existent. Na : not, lli diet : if it be said. Na : no. Dharmaantarma : 
by anothp attribute or characteristic. Vahhyaseahaat ; from the 
latter part of the text or passage, because of the complementary 
.passage. 

The argument that the world had no existence 
before creation is refuted. 

From the word ‘Asat’ literally meaning non-existeiice, 
in the Sruti, it may be argued that before creation 
ithe world had no existence. But that argument 
-cannot stand as ‘the latter part of the same text uses 
‘epithets other than “non-existent" to describe the 
•condition of the world before creation. We understand 
from this that the world was existent before creation. 
This is established by reasoning also because something 
cannot come out of nothing and also by clear statements 
•on other texts of Sruti. "Asad Va Idam Agra 
Aaseet" — Asat was this verily in the beginning. 
>(Tait. Up. ,6-1). 

“Asat Eva Agre Aaseet” — This universe was 
■at first but non-existent. Asat indeed was this 
in the beginning. From it verily proceeded the Sat. 
(Chhandogya Upanishad III. 19. 1). The latter 
part of the passage is “Tadsadaaseet” (That 
was existent). The word ‘non-existent’ (asat) 
•does not certainly mean absolute non-existence, 
l)ut that- the universe did not exist in a gross. 
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differentiated state. It existed in an extremely subtle 
unmanifested state. It was not differentiated. It 
had not yet developed name and form. The world 
was projected. Then it became gross, and developed 
name and form. You can get the meaning if youi 
go through the latter part of the passage ‘It became- 
existent.’ "It grew.” 

It is absurd to say that non-existence (Asat) existed.- 
Therefore, Sat means manifest, i. e, having name and. 
form, whereas Asat simply means fine, subtle and 
unmanifested. ‘Asat’ refers to another attribute of- 
the effect, namely non-manifestation. The words. 
Sat and Asat refer to two attributes of one and the- 
same object, namely to its gross or manifested condition, 
and subtle or unmanifested condition. ■' 

3TegT ??fT3q STT^rl,! I 

1 1% 1 \ I 

Asad Va Idamagra Aaseet. Tato Vai Sadajayata> 
Tadatmaanam Stvayamakuruta. Ta&miat Tatsukrita- 
muchyata Iti. Yadvai Taksuleritam. 

Asat indeed was this in the beginning. From it 
verily proceeded the Sat. That made itself its Self. 
Therefore, it is said to be self-made. 

The words “Asat made itself its Self” clears up any 
doubt as to the real meaning of the word “that”. If 
the word “Asat” meant absolute non-existence, then 
there will be a contradiction in terms, because non- 
existence can never make itself the Self of anything,. 
The word “Aaseet” or “was” becomes absurd when 
applied to “Asat” because absolute non-existence can 
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never be said to exist and ‘was’ means ‘existed’. An 
absolute non-existence can have no relation with time 
past or present. Further, it cannot have any agency 
also as we find in the passage, “It made itself its 
Self.” Hence the word ‘Asat’ should be explained 
as a subtle state of an object. 

II. 1.18 g'#: 11 

Yulcteh Shahdc antarachcha 152 

From reasoning and from another Sruti text (the 
same is clear. This relation between cause and effect 
is established.) 

Yuhteh ; from reasoning ; Salda-aniaraat ; from anotben. 

Sruti, te.xt. 0/ia ; and. 

$ 

That the effect exists before its origination and is. 
non-different from the cause follows from reasoning and 
also for a further scriptural passage or another text of 
the Vedas. 

The same fact is clear from logic or reasoning also.. 
Otherwise everything could have been produced from 
anything. If non-being is the cause, then why should 
there be an inevitable sequence ? Why should curds 
be produced from milk and not from mud ?■ It is 
impossible even witbin thousands of years to bring, 
about an effect which is different from its. cause. 
Particular causes produce particular effects only. 
This is a power in the cause which produces the 
effect. The relation of cause and effect (e. g., the 
relation of mud and pot) is a relation of identity. Th& 
cause of our thinking and saying ‘the pot exists’ is the 
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iact that the lump of clay assumes a particular form 
■of a neck, hollow belly, etc., while the material 
’remains as clay only. On the contrary we think and 
:say ‘the jar does not exist” when the clay pot is 
broken into pieces. Hence existence and non-existence 
•show their different conditions only. Non-existence in 
’this connection does not mean absolute non-existence. 
This is reasoning or Yukti. 

Just as an actor puts on many disguises and is yet 
the same man, so also the ultimate cause (Brahman) 
appears as these diverse objects and yet is the 
same. 

Hence the cause exists before the effect and is non- 
« different from the effect. 

The effect exists in the cause in an unmanifested 
state. It is manifested during creation. That is all. 
An absolutely non-existent thing like the horns 

■ of a hare can never come into existence. The cause 
cannot produce altogether a new thing which was not 

• existing in it already. 

Further, we find from the well-known passage of 
'the Chhandogya Upanishad, “In the beginning, my 

• dear, there was only existence, one without a 

■ second” (Ch. VI-2-1) that the effect exists even 
before creation and is non-different from its 

■ cause. 

The author now gives some illustrations in order to 
.confir&i the doctrine that effect is identical with the 

• cause. 
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II. 1.19 11 


Patauiacheha 153 

And like a piece of cloth. 

'Patawat ; like a piece of cloth. OJia : and. 

An example in support of Sutra 17 is presented. 

Just as a rolled or folded piece of cloth is subsequently 
tunrolled or unfolded, so also the world which rested un- 
manifested before creation becomes afterwards manifes- 
ited. The world is like a folded cloth before creation. It 
(is like a cloth that is spread out after creation. A folded 
cloth is not seen as a cloth till it it spread out. The 
threads ate not seen as a cloth till they are woven. Even 
(SO, the effect is in the cause and is identical with the 
cause. In the folded state you cannot make out 
•whether it is a cloth or anything else. But when it is 
tspread out you can clearly know that it is a cloth. In 
'the state of dissolution (Pralaya) the world exists in 
a seed state or potential condition in Brahman. 

There are no names and forms. The universe is 
in an undifferentiated or unmanifested state. It takes 
a gross form after creation. The names and forms arc 
■differentiated and manifested. 

As a piece of cloth is not different from the threads, 
■so the effect (world) is not different from its cause 
<Brahman). 

The word "Cha” (and) of the Sutra shows that 
other illustrations like the seed and the tree may also be 
given here. 

19 
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When the cloth is folded, you do not know of 
what definite length and width it is. But when it is. 
unfolded you know all these particulars. You alsO' 
know that the cloth is not different from the folded 
object. The effect, the piece of cloth, is unmanifested 
as long as it exists in its cause, i. e., the threads. It 
becomes manifest and is clearly seen on account of 
the operations of shuttle, loom, weaver, etc. 

The conclusion is that the effect is not different 
from the cause. 

II. 1.20 2ISTT ^ SIMTff 11 

Yathaa Gha Praanaadi 154/ 

And as in the case of the different Pranas or 
Vital airs. 

Yathaa ; As. Cha : And. Praanaadi ; In the case of Pranas- 
or vital airs. 

Another illustration in support of Sutra 17 is- 
presented. 

The word ‘Cha’ (and) in ttie Sutra shows that 
the last illustration of the piece of cloth and the present 
one of life functions should be read together as one 
illustration. 

When the five different vital airs are controlled 
by the practice of Pranayama, they merge in the chief 
Prana, the cause which regulates breathing. Mere? 
life only is maintained. All other functions such , as 
bending and stretcliing of the limbs, etc., are stopped.. 
This shows that the various vital airs, the effects, are- 
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not different from their cause, the chief Prana. The 
different vital airs are only modifications of the 
chief or Mukhya Prana. So is the case with all effects. 
They are not different from the cause. 

Thus it is established that the effect, the world, 
is identical with its cause. Brahman. Therefore, by 
knowing Brahman everything is known. As the whole 
world is an effect of Brahman and non-different from 
it, the promise held out in the scriptural text ‘what is not 
heard is heard, what is not perceived is perceived, what 
is not known is known’ (Chh; Up. VI. I. 3) is fulfilled. 


Itaravyapadesadhikarana : Topic (Adhikarana) 7. 

- Brahmnn does not create evil 
(Sutras 21-23) 

II. 121 : U 

Ifarovyapadesaaddhitaakaranaadidosh •pra~ 
saldhi. 155 

On account of the other (i. e„ the individual soul) 
being stated (as non-different from Brahman) there 
would arise (in Brahman) the faults of not doing 
what is beneficial and the like. 

ItaranypadcBoat : On account of th.e other being stated (as 
non-different from Brahman). Hitaakaranaadidoshaprasaletih : 
defects of not doing what is beneficial and the like would arise. 

Itara : Other than being Brahman, i, e. the individual sourl. 
Vypadesaai : from the designation, from the expression, Sita : 
good; beneficial, Ahaaranaadi : not creating, etc. Dosha ; 
imperfection, defect, faults. Prasaktih : result, consequence. 
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The discussions on the relation of the world to 
Brahman have been finished now. The question of 
the relation of the individual soul to Brahman is being 
raised by way of an objection in this Sutra. 

In the previous Adhikarana, the oneness of the 
irffect (world) with its cause (Brahman) has been 
-established. 

In this Sutra, the opponent or Poorvapakshin 
raises an objection. He says, that if Brahman is the 
cause of the world, there is inappropriateness in that 
view because the scripture describes Jiva as being 
Brahman and therefore he will not cause harm to himself 
such as birth, death, old age, disease, by getting into 
the prison of the body. A being which is itself 
absolutely pure, cannot take this altogether impure 
body as forming part of its Self. 

The scripture declares the other, i. e., the embodied 
■soul to be one with Brahman, "That is the Self”. 
“Thou art That, O Svetaketu”. Chh. Up. VI. 8. 7). 
By stating that the individual soul is one with Brahman, 
there arises room for finding out a fault in the wisdom 
-of Brahman, that He is not doing good to Himself 
by creating sufferings and pain on account of repeated 
Births and deaths for Himself. Will any one do what 
■is harmful and unpleasant to himself ? Will he not 
xemember that he created the world ? Will he 
not destroy it as the cause of his suffering ? 
Bra h man would have created a very beautiful 
■world where everything would have been pleasant 
for the individual soul without the least pain or 
suffering. That is not so. Hence, Brahman is not 



CHAPTER II-SECTION 1. 22 


293 


the cause of the world as Vedanta maintains. As we 
see that what would be beneficial is not done, the 
h 3 TX)thesis of the world having come out of an intelligent 
Cause (Brahman) is not acceptable. 

IL 1.22 

AdhiJiam Tu Bhedanirdeshaat 156 

But (Brahman, the Creator, is) something more 
(than the individual soul) on account of the statement 
in the Srutis)of difference (between the individual 
soul (and Brahman). 

Adhikam : something more, greater than the Jiva. Tu : but. 
Bhedanirdeshaat ; because of the pointing out of differences 
on account of the statement of difference. [Bheda ; difference,. 
Nirdeshaat : because *of the pointing out.) 

The objection raised in Sutra 21 is refuted. 

The word ‘tu’ (but) refutes the objection of the 
last Sutra. It discards the Poorvapaksha. 

The Creator of the world is Omnipotent- 
He is not the imprisoned, embodied soul. Tha 
defects mentioned in the previous Sutra such as. 
doing what is not beneficial and the like do not 
attach to that Brahman because as eternal freedom, 
is His characteristic nature, there is nothing either 
beneficial to be done by Him or non-beneficial to* 
be avoided by Him. Moreover, there is no obstruction 
to His knowledge and power, because He is Omniscient 
and Omnipotent. He is a mere witness. He is conscious 
of the unreality of the world and Jiva. He has 
neither good nor evil. Hence the creation of a 
universe of good and evil by Him is unobjectionable. 
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The discussions on the relation of the world to 
Brahman have been finished now. The question of 
the relation of the individual soul to Brahman is being 
raised by way of an objection in this Sutra. 

In the previous Adhikarana, the oneness of the 
effect (world) with its cause (Brahman) has been 
established. 

In this Sutra, the opponent or Poorvapakshin 
raises an objection. He says, that if Brahman is the 
cause of the world, there is inappropriateness in that 
view because the scripture describes Jiva as being 
Brahman and therefore he will not cause harm to himself 
such as birth, death, old age, disease, by getting into 
the prison of the body. A being which is itself 
absolutely pure, cannot take this altogether impure 
body as forming part of its Self. 

The scripture declares the other, i. e., the embodied 
■soul to be one with Brahman, “That is the Self”. 
‘“Thou art That, O Svetaketu”. Chh. Up. VI. 8. 7). 
By stating that the individual soul is one with Brahman, 
there arises room for.finding out a fault in the wisdom 
-of Brahman, that He is not doing good to Himself 
by creating sufferings and pain on account of repeated 
"births and deaths for Himself. Will any one do what 
is harmful and unpleasant to himself ? Will he not 
lemember that he created the world ? Will he 
not destroy it as the cause of his suffering ? 
Brahman would have created a very beautiful 
vrorld where everything would have been pleasant 
for the individual soul without the least pain or 
suffering. That is not so. Hence, Brahpaan is not 
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the cause of the world as Vedanta maintains. As we 
see that what would be beneficial is not done, the 
h 3 rpothesis of the world having come out of an intelligent 
Cause (Brahman) is not acceptable. 

IL 1.22 g II 

Adhiham Tu Bhedamrdeshaat 15& 

But (Brahman, the Creator, is) something more 
(than the individual soul) on account of the statement 
in the Srutis)of difference (between the individual 
soul (and Brahman). 

Adhikam : something more, greater than the Jiva. Tu : but^ 
Bhedanirdeahaat because of tlie pointing out of differences 
on account of the statement of difference. {Bheda ; difference! 
Nirdeahaat : because *of the pointing out.) 

The objection raised in Sutra 21 is refuted. 

The word 'tu’ (but) refutes the objection of thet 
last Sutra. It discards the Poorvapaksha. 

The Creator of the world is Omnipotent. 
He is not the imprisoned, embodied soul. The: 
defects mentioned in the previous Sutra such as. 
doing what is not beneficial and the like do not 
attach to that Brahman because as eternal freedom 
is His characteristic nature, there is nothing either 
beneficial to be done by Him or non-beneficial to. 
be avoided by Him. Moreover, there is no obstruction 
to His knowledge and power, because He is Omniscient 
and Omnipotent. He is a mere witness. He is conscious, 
of the unreality of the world and Jiva. He has. 
neither good nor evil. Hence the creation of a 
universe of good and evil by Him is unobjectionable. 
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The Jiva is of a ':different nature. The defects 
mentioned in the previous Sutra belong to the Jiva 
only, so long as he is in a state of ignorance. The 
■Srutis clearly point out the difference between the 
individual soul and the Creator in texts like “Verily, 
the Self is to be seen, to be heard, to be reflected 
•and to be meditated upon (Bri. Up. 11. 4. 5). All 
these differences are imaginary or illusory on account 
of ignorance. When the individual soul . attains 
knowledge of Brahman, he remembers his identity 
with Brahman. Then the whole phenomenon of 
plurality which springs from wrong knowledge 
disappears. There is neither the embodied soul nor 
the creator. 

This Brahman is superior to the> individual soul. 
The individual soul is not the creator of this universe. 
Hence the objection raised in Sutra 21 cannot stand. 
The possibility of faults clinging to Brahman is 
■excluded. 

Though Brahman assumes the form of the individual 
soul, yet He is not exhausted thereby. But He 
remains as something more, i. e., as the controller 
■of the individual soul. This is obvious from the 
■distinction pointed out in the Sruti. Hence there 
is no occasion for the fault spoken of in Sutra 21. 

11. 1.23 sr^sfirrf^ ii 

Asmaadivaecha Tadanupapattih 137 

And because the case is similar to that of stones, 
etc. (produced from the same earth), the objection 
raised is untenable. 
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Ashmadival .* like htone, etc. Cha : and. Tai Anupapattih .■ 
its untenabilitj', unrea-^onableness, impossibility. {Tat : of that, 
Tasya : its, of the objection r^sed in Sutra 21). 

The objection raised in Sutra 21 is further 
refuted. 

The objector may say that Brahman tyhich is 
Knowledge and Bliss and unchangeable cannot be 
the cause of a universe of diversity, of good and bad. 
This objection cannot stand, because we see 'that 
from the same material earth, stones of different 
values like diamonds, lapis lazuli, crystals and also 
ordinary stones are produced. From the seeds which 
are placed in one and the same ground various plants 
are seen to spring up, such as sandalwood and 
cucumbers, which show the greatest difference in 
their leaves, blossoms, fruits, fragrance, juice, etc. 
One and the same food produces various effects such 
as blood, hair, nail, etc. So also, one Brahman also 
may contain in itself the distinction of the individual 
•seifs and the highest Self and may produce various 
■effects. So also from Brahman which is Bliss 
and Knowledge, a world of good and evil can 
be created. 

Hence the objection imagined by others against 
the doctrine of Brahman being the cause of the world 
cannot be maintained. 

Moreover, the scripture declares that all effects 
have their origin in speech only. The dreaming man 
is one but the dream pictures are many. These are 
hinted at by the word ‘Cha’ of the Sutra. 
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Upasamhaaradarsanaadhikaranam : Topic (Adhikarana) 8.. 

Brahman is the cause- of the world. 

(Sutras 24-25) 

II. 1.24 II 

Upasamharadarshanaanneti Ghenna Ksheeravaddhi 158< 

If you object that Brahman without instruments, 
cannot be the cause of the universe, because an agent 
is seen to collect materials for any construction, (we- 
say) no, because (it is) like milk (turning into curds). 

Vpasamliaradarsanaat : beca-use collection of materials is seen. 
No ; not. Itiahet : if it be said. Na : no. Ksheeravat : like milk.. 
Hi ; because, as. 

Harsanaat : because of the seeing. IH : th'us Chet ; if. Vat : 
like, has the force of an instrumental case hero. See Sutra of’ 
Panini, Tena Tuhjam Kriya, etc. 

An objection that materials are necessary for the- 
creation of the world is refuted. 

Though Brahman is devoid of materials and instru- 
ments, He is yet the cause of the universe. If you 
object that an efficient cause like a potter is seen, 
to use instruments and therefore Brahman cannot 
be the material cause as also the efficient cause, we: 
reply that it is like milk turning into curds. 

The objector, Poorvapakshin, says : Wprkmeni 
are found to collect materials to do their works. 
Brahman also must have required materials wherewith 
to create the world., but there was no other thing, 
than Brahman before creation. He is one without 
a second. He could not have brought out His work 
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of creation as there was no material, just as a potter 
could not have made his pots, if there had been no 
materials like earth, water, staffs, wheels &c. before liinx. 

This objection has no force. Materials are not 
required in every case. For instance, milk is itself 
transformed into curd. In milk no external agency 
is needed to change it into curds. If you say that 
in the case of milk heat is necessary for curdling the 
milk, we reply that heat merely .accelerates the 
process of curdling, The curdling occurs through 
the inherent capacity of the milk. You cannot turn 
water into curds by the application of heat. The 
milk's capability of turning into curd is merely 
completed by the co-operation of auxiliary means. 

Brahman manifests Himself in the form of the 
universe by His inscrutable power. He simply wills,. 
The whole universe comes into being. Why cannot 
the omnipotent Infinite Brahman create the world 
by His will-power (Sankalpa) alone without instru- 
ments and extraneous aids ? 

Brahman is omnipotent and Infinite. Hence no 
extraneous aid or instrument is necessary for Him 
to create this world. Thus Sruti also declares “There 
is no effect and no instrument Known of Him, no 
one is seen like unto or better. His high power is 
revealed as manifold and inherent, acting as force 
and 'knowledge.” (S vet. Up. VI. 8). 

Therefore, Brahman, although one only, is able to 
transform Himself as this universe of diverse effects 
without any instrument or extraneous aid, on account 
of His infinite powers. 
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n. 1.25 ^ II 

Devadivadapi Loire 159 

(The case of Brahman creating ’ the world is) like 
that of gods and other beings in the world (in ordinary 
experience). 

Devaadimt ; Like gods and others (saints). Api : Rven, also. 
hake ; in the world. ■ , . ' , i 

The' word ‘vat’ has the force of sixth case here. 
Another reading is ‘Iti’ (thus), instead of ‘Api’. 

The argument in support of Sutta 24 is brought 
forward. 

An objector (or Poorvapakshin) says : ‘The example 
of milk turning into curds is not appropriate as it is 
an insentient thing. Intelligent agents like potters 
begin to do their work after providing themselves 
with a complete set of instruments. How then can 
it be said that Brahman, an intelligent Being, can do 
His work of creation without any auxiliary, without 
the aid of any constituent materials ?’ We reply, 
like gods and others.’ 

We see also that in the world gods and sages create 
particular things such as palaces, chariots, etc., by 
force of will, without external aid. Why, cannot the 
Omnipotent Creator create the world by His will- 
power (Sat Sankalpa) or His infinite power of Maya ? 

Just as the spider projects out of itself the threads 
of its web, just as the female crane conceives without 
a male from hearing the sound of thunder, just as 
the lotus wanders from one lake to another without 
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any means of conveyance so also the intelligent 
Brahman also creates the world by itself without 
external instruments or aid. 

The case of Brahman is different from that of 
potters and similar agents. No extraneous means is 
necessary for Brahman for creation. There is limitation 
in the creation of pots. The creation of Brahman 
cannot be limited by the conditions observed in 
the creation of pots. Brahman is Omnipotent. 


Kritsnaprasaktyadhikaranam : Topic (Adhikarana) 9. 

Brahman is the material cause of the universe, 
though He is without parts- 
(Sutras 26-29) 

11. 1.26 ^ ii 

Kritsnaprasahtirniravayavatwashabdakopo Va 1 60 

Either the consequence of the entire (Brahman 
undergoing change) has to be accepted, or else a 
violation of the texts declaring Brahman to be without 
parts (if Brahman is the material cause of the world). 

Kritsnaprasakti : possibility of the entire (Brahman being 
modified). Niravayavatvasabdavyakopat ; contradiction of the 
scriptural statement that Brahman is without parts, Va ; or, 
otherwise. 

{Kritsna ; entire, full, total, complete : Prasaktih : exigency, 
•employment, activity ; Niravayavat ; without parts, without form, 
without members, indivisible. Sabda ; word, text, expressions 
Sn Sruti, Vyakopaat : contradiction, violation, incongruity, 
•stultification.) 
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An 'objection that Brahman is not the material’ 
cause of the world, is raised in the Sutra. 

The objector says that if the entire Brahman becomes 
the world, then no Brahman will remain distinct from* 
the world and that if a part of Brahman becomes the 
world, the scriptural texts which declare Brahman 
to be without parts will be violated. 

If Brahman is without parts and yet the material 
cause of the universe, then we have to admit that the- 
entire Brahman becomes modified into the universe. 
Hence there will be no Brahman left but only the- 
effect, the universe. Further it will go against the 
declaration of the Sruti text that Brahman is 
unchangeable. , 

If on the contrary it is said that a portion of Brahman 
only becomes the universe, then we will have to- 
accept that Brahman is made up of parts, which is. 
denied by the scriptural texts. The passages are,, 

^ 

gj5t: I I TTG[ ^ I 

II 

“He who is without parts, witliout actions, tranquil,, 
without fault, without taint.” (Svet. Up. VI. 19). 
“That heavenly person is without body. He is both, 
without and within, not produced." (Mu. Up. II. 1. 2). 
“That great Being is endless, unlimited, consisting of 
pothing but Knowledge.” . (Bri. Up. II. 4. 12). “He- 
is to be described by No, No.” (Bri, Up. III. 9. 26). 
“It is neither coarse nor fine." (Bri. Up. Ill, 8-8). All 
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these passages deny the existence of parts or distinc- 
tions in Brahman. 

Whatever has form is perishable and so Brahman 
also will become perishable or non-eternal. 

Also if the universe is Brahman, where is the need 
for any command to see (Drishtavya) ? The texts 
which exhort us to strive to see Brahman become 
purposeless, because the effects of Brahman may be 
seen without any effort and apart from them no 
Brahman exists. Finally, the texts which declare 
Brahman to be unborn are contradicted thereby. 

Hence Brahman cannot be the material cause of the 
universe. This objection is refuted in the next Sutra, 

II. 1.27 II 

Srutestu Shabdamoolatwaat 1 61 

But (this is not so) on account of scriptural passages 
and on account of (Brahman) resting on scripture 
<only). 

Sruleh : from Sruti, as it is stated in Sniti, on account of 
scriptural texts. Tu. ; but. Sabdamulatwaat : on account of 
being based on the sciipture, as Sruti is the foundation. 

{Sabda : word, revelation, Sruti. Mula : foundation.) 

The objection raised in Sutra 25 is refuted. 

The entire Brahman does not become the world 
because the scripture declares so, and Brahman can 
be known only through the source of scripture. 

The word ‘tu’ (but) discards the objection. It 
refutes the view of the previous Sutra. These objec- 
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tions have no force because we rely on the Sruti or 
scripture. 

The entire Brahman does not undergo change, 
although the scriptures declare that the universe takes 
its origin from Brahman. Sruti says, “one foot (quarter) 
of Him is all beings, and three feet are what is immortal 
in heaven.” ( 

Moreover, we are one with Brahman in deep sleep, 
as stated by the scripture. How could that happen 
if the entire Brahman has become the world ? 

Further, the scripture declares that we can realise 
Brahman in the heart. How could that be if the entire 
Brahman has become the world ? ’ 

Moreover, the possibility of Brahman becoming the 
object of perception by means of the senses is denied 
while its effects may thus be perceived. 

The scriptural texts declare Brahman to be without 
parts. Then how could, a part become manifest ?■ We-, 
reply that it is only the result of Avidya, 

Are there two moons if on account of a defect of- 
your vision you see two moons ? You must rely on 
scriptures alone but not on logic for knowing what is. 
beyond the mind. 

Brahman rests exclusively on the Srutis or 
scriptures. The sacred scriptures alone but not the 
senses are authoritative regarding Brahman. Hence 
we will have to accept the declarations of the Srutis, 
without the least hesitation. 

The scriptural texts declare on the one hand that 
not the entire Brahman changes into its effects and 
on the other hand, that Brahman is without parts. 
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Even certain ordinary things such as gems, spells, herbs, 
etc., possess powers which produce diverse opposite 
effects on account of difference of time, place, occasion 
and so on. No one is able to find out by mere reflection 
the number of these powers, there favouring conditions, 
their' objects, their purposes, etc., without the help of 
instruction. When such is the case with ordinary 
things, how much more impossible is it to conceive 
v/ithout the aid of scripture the true nature of Brahman 
with its powers unfathomable by thought ? The 
scripture declares “Do not apply reasoning to whafr 
is unthinkable.” 

Hence the Srutis or the scriptures alone are au- 
thority in - matters supersensuous. We will have to. 
accept that bcjth these opposite views expressed by 
the scriptures are true, though it does not stand to, 
reason. It must be remembered that the change in 
Brahman is only apparent and not real. Brahman 
somehow appears as this universe, just as rope appears- 
as the snake. Brahman becomes the basis of the entire, 
apparent universe with its changes, but it remains at 
the same time unchanged in its true and yeal 
nature. 

II. 1.28 STTrfrft 44 ^ U 

Actitnani ohaivam VichUraasoha Hi I63‘ 

And because in the individual soul also (as in gods, 
magicians, in dreams) various (creation exists). Similarl:^ 
(with Brahman also). 
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AUnani : in the individual soul. Oha : also, and. Emm : thus. 
'Viahitrah ; diverse, manifold, variegated. Oha ; and, also. Hi ; 
^because. 

The objection raised in Sutra 26 is further refuted 
by an illustration. 

There is no reason to find fault with the doctrine 
.that there can be a manifold creation in the one Self 
\without destroying its character. In the dream state, 
’.we see such diverse and wonderful creation in 
ourselves. “There are no chariots in that dreaming 
.state, no horses, no roads but he himself creates 
chariots, horses and ^ roads.” (Bri. Up. IV. 3. 10) and 
;yet the individual character; of the self is not affected 
by it. This does not lessen or affect our integrity 
■of being. 

In ordinary life too multiple creations, elephants, 

; horses and the like are seen to exist in gods, magicians, 
•without any change in themselves, without interfering 
with the unity of their being. Similarly a multiple 
. creation may exist in Brahman also without divesting 
it of its character of unity. The diverse creation 
■ originates from Brahman through Its inscrutable 
.power of Maya and Brahman Itself remains 
.unchanged. 

The second ‘‘cha’ (also, and) is in order to indicate 
that when such wonderful things are believed by us 
as the dreams, the powers of the gods and the magicians, 
why should we hesitate to believe in the mysterious 
xpowers of Brahman ? The word ‘Hi’ implies that the 
facts above mentioned are well known in the 
.■scriptures. 
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II. 129 II 

Sivapakshadoshachcha 163 

And on account of the opponent's own view 
being ‘subject to these very objections. 

Swapakaha : in one’s own view. Doshaat : because of the 
■defects. Oha : also. and. 

The objection raised in Sutra 26 is further 
refuted. 

The argument raised in Sutra 26 cannot stand, 
because the same charge can be levelled against the 
objector’s side also. 

The objection raised by you will equally apply to 
your doctrine that the formless (impartite) Infipite 
Pradhana or Prakrit! void of sound and other qualities 
creates the world. The Sankhyas may say, “We do 
not mention that our Pradhana is without parts. 
Pradhana is only a state of equipoise of the three 
■Gunas, Sattwa, Rajas and Tamas. Pradhana forms 
a whole containing the three Gunas as its parts. 
We reply that such a partiteness does not remove the 
■objection in hand since Sattwa, Rajas and Tamas are 
each of them equally impartite. 

Each Guna by itself assisted by the two other Gunas 
constitutes the material cause of that part of the world 
which resembles it in its nature. Hence the objection 
lies against the Sankhya view likewise. 

As reasoning is always unstable if you are inclined 
'to believe in the Pradhana’s being in fact capable of 

20 
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partition, then it follows that the Pradhana cannot be 
eternal. 

Let it then be said that the various powers of the 
Pradhana to which the variety of its effects is pointing, 
are its parts. W ell, we reply, those diverse potencies 
are admitted by us also who see the cause of the 'world 
in Brahman. The same objection applies also to your 
atomic theory. 

The same objections can be levelled against the 
doctrine of the world having originated from atoms. 
The atom is not made up of parts. When one atom, 
combines with another atom, it must enter into 
combination with its whole extent with another. It 
cannot enter into partial contact with another. There 
will be entire interpenetration. Hence there could 
be no further increase in the size. The compound of 
two atoms would not occupy more space than one 
atom. The result of the conjunction would be a 
mere atom. But if you hold that the atom .enters 
into the combination with a part only, that ivould 
go against the assumption of the atoms having 
no parts. 

If .the Pradhana is taken to be the cause of the 
universe as the Sankhyas maintain, in that case also 
the view of the Sankhyas will be equally subject 
to the objections raised against the Vedantic view of 
Brahman as the cause of the universe, as the Pradhana 
too is without parts. As for the propounder of the 
Brahman-theory, he has already refuted the objection 
directed against his own view. 
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Sarvopetaadbikaranam : Topic (Adhikarana) 10. 

Fully-equipped Brahman. 

(Stittas 30-31) 

II. L30 

Sarvopetaa Cha Taddarshanaat 164 

And (Brahman is) endowed with all (powers), 
because it is seen (from the scriptures). 

Sarvopetaa ■ endowed with, all powers, all-powerful. Cha : 
also, and, Taddarscmaat ; because it is seen (from the scriptures). 

{Sarva : all. Upeta : endowed with, possessed with. Tat : 
that, the possession of such powers.) 

The objection raised in Sutra 26 is further refuted. 

Brahman is Omnipotent as is clear from the scrip- 
tures. Hence it is perfectly within His powers to 
manifest Himself as the world and to be at the same 
time beyond it. 

The objector (Poorvapakshin) says: We see that 
men who have a physical body are endowed with 
powers. But Brahman has no body. Hence He cannot 
be in the possession of such powers. 

This has no force. This Sutra gives proof of Brahman 
being endowed with Maya Shakti. Various scriptural 
texts declare that Brahman possesses all powers. ‘‘He 
to whom all actions, all desires, all odotirs, all tastes 
belong, he who embraces all this, who never speaks, and 
is never surprised" (Chh. Up. Ill 14. 4). "He who 
desires what is true and imagines what is true." (Chb^ 
Up. VIII. 7. 1). “He who knows all in its totality and 
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cognises all in its details” (Mu. Up. I. 1. -.Q.). “By 
the command of that Imperishable. O Gargii sun and 
moon stand apart." (Bri. Up. IIL 8-9). “The great 
Lord is the Mayin (the Ruler of Maya).” (Svet. Up. 
IV. 10) and other similar passages. 

■ n. 1.31 1 j 

Vikaranatwanneti Chet taduktam 16S 

If it be said that because (Brahman) is devoid of 
organs, (it is) not (able to create), (we reply that) this 
has already been explained. 

Vikaranatwaat ; because of want of organs of action and 
perception. Na : not^ Hi : thus. Chet : if. Tat f that, that 
objection. Uktam : has been explained or answered. 

Another objection to Brahman being the cause of 
the world is refuted. 

The opponent says ; '“Brahman is destitute of organs. 
Hence, though He is all-powerful, He cannot create. 
Scripture declares, “He is without eyes, without ears, 
without speech, without mind.” (Bri. Up. III. 8. 8), 
Turthet Srutis say, “Not this. Not this.” This precludes 
.all attributes. We know from Mantras and Arthavadas, 
etc., that the gods and other intelligent beings, though 
endowed with all powers, are able to create, because 
they are furnished with bodily instruments of action. 

The Sutra consists of an objection and its reply.’ 
The objection portion is ‘Vikaranatwaanneti Chet’ and 
the reply portion is ‘Taduktam’. 

Even though Brahmati has no eye or ears, or hands 
or feet, He is Omnipqtept. , "Tl^at Ii^s been ejcpiained 
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above in Sutras II. 1.4 and XI. 1. 25. He assumes 
different forms through Avidya or Maya. With respect 
to Brahman, the scriptures alone is the authority but 
not reason. The Scripture declares that Brahman, 
though destitute of organs, possesses all capacities and 
ptowers, “Grasps without hands, moves swiftly without 
feet, sees without eyes and hears without ears.” (Svet. 
Up. III. 19). Though Brahman is devoid of all attri- 
butes, yet He is endowed with all powers through 
Avidya or Maya. 

Prayojanatwaadhikaranam ; Topic (Adhikarana) 11. 

Final end qf Creation 
• (Sutras 32-33) 

11.1.32 

Na Pray ojanavatt want 166 

(Brahman is) not (the creator of the universe) on 
account of (every activity) having a motive. 

Na : not (i. e. Brahman cannot be the creator). Pwyojana-^ 
vattwaat ; On account of having motive. 

Another objection to Brahman being the cause of 
the world is raised. 

The objector says : “In this world, everybody does 
a work with some motive. He does any work to satisfy 
his desire. There is also a scriptural passage that 
confirms this result of common experience, ‘Verily, 
everyAing is not dear that you may love everything, 
but that' you may love the Self, therefore everything 
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as dear.’ (Bri. Up. II. 4. 5). But Brahman is all-full, 
self-sufficient and self-contained. He has nothing to 
£ ain by the creation. Therefore He cannot engage 
Himself in such a useless creation. Hence, Brahman 
cannot be the cause of the universe.” 

The undertaking of creating this world with all its 
details is indeed a weighty one. If Brahman desires 
creation to fulfil a wish, then He cannot be an eternally 
happy, perfect being with no unfulfilled desires. If 
He has no desire, then He will not wish to create 
and so there will be no creation. It cannot be said 
that He creates without purpose, like a senseless man 
in a state of frenzy. That would certainly contradict 
His Omniscience. 

■ Hence the doctrine of the creation proceeding 
from an intelligent Being (Brahman) is untenable. 

n. 1.33 

LoJcavattu Leela Kaivalyam 1 67 

But (Brahjn.an’s creative activity) is mere sport, 
such as is seen in the world (or ordinary life). 

Jjohaoal', As in the world, as^ in ordinary life. Tu : hut, 
IMakaivalyam ; mere pastime. 

(Zdla : sport, play. Kaivalyam ; merely. Lilamatram : mere 
pastime,) 

The obiection raised in Sutra 32 is replied to. ' 

The word 'tu’ (but) removes the above objection. 

Brahman has created the world not out of any desire 
or motive but it is simply His pastime, proceeding from 
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His own nature, which is inherent in and inseparable 
■from Him as it is seen also in the world that sometimes 
a rich man or a prince, does some action without* any 
motive or purpose, simply out of a sportive impulse. 
Just as children play out of mere fun or just as men 
Tjreathe without any motive or purpose, because it 
is their very nature, just as a man full of cheerfulness 
when awakening from sound sleep begins to dance 
about without any object, but from mere exhuberance 
of spirit, so also Brahman engages Himself in creating 
this world not out of any purpose or motive but 
out of sporting or Leela or play proceeding from His 
own nature. 

Although the creation of this universe appears to 
Tis a weighty and* difficult undertaking, it is mere play 
to the Lord, whose power is infinite or limitless. 

If in ordinary life we may possibly by close scrutiny 
detect some subtle motive even four sportful action 
Xplaying at a game of balls is not altogether motiveless, 
because the prince gets some pleasure by the play), we 
■cannot do so with regard to the actions of the LorcL 
The scripture declares that all wishes are fulfilled in the 
Lord and that He is all-full, self-contained and self- 
■sufficient. 

It should not be forgotten however that there is no 
■creation from the standpoint of the' Absolute, because 
name and form are due to Avidya or ignorance and 
because Brahman and Atma are really one. 

The opponent again raises an objection. The theory , 
'that Brahman is the creator is open to the objection that 
He is either partial or cruel, because some men enjoy 
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happiness and others suffer misery. Hence this theory is 
not a congruous one. This objection is removed by 
the following Sutra. 


YaishamyanaigrinyaadhikaraDam : Topic (Adhikarana) 12, 

(.Brahman is neither partial nor cruet) 

(Sutras 34-36) 

II. 1.34 ^ II 

Vaiahamyanairghrinye Na Saapekshatwaat, 
Tathaa Hi Darshayati 168 

Partiality and cruelty cannot j[^be ascribed to 
Brahman) on account of His taking into 

consideration (other reasons in that matter viz,> 
merit and demerit of the souls), for so (scripture> 
declares. 

.Vaishamya : inequality, partiality. Nairghrinye ! cruelty^ 

unlcindness. Na ; not (cannot be ascribed to Brahman). Saapehi^ 
ehatwaat : because of dependence upon, as it is dependent on 
something else, 1. e. upon the Karma of the Souls. Tathaa : so. 
Mi t because, Darahayati : the scripture declares. 

The accusation. that Brahman is partial and cruel in 
His creation of the world is removed. 

Some are created poor, some rich. Therefore 
Brahman or the Lord is partial to some. He makes 
people suffer. Therefore He is cruel. For these two 
reasons Brahman cannot be the cause of the world. 
This objection is untenable. The Lord cannot b© 
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accused of inequality and cruelty, because enjoyment 
and suffering of the individual soul are determined by 
his Own previous good and bad actions. Sruti alsO' 
declares, “A man becomes virtuous by his virtuous 
deeds and sinful by his sinful acts.’’. Punyo Vai 
Punyena Karmana Bhavati Papah Papena.” (Bri. Up. 
in. 2. 13). 

The grace of the Lord is like rain which brings- 
the potency of each seed to manifest itself according 
to its nature. The variety of pain and pleasure is due 
to variety of Karma. 

The position of the Lord is to be regarded as- 
similar to that of Parjanya, the giver of rain. 
Parjanya is the common cause of the production of rice,, 
barley and other plants. The difference between the 
various species is due to the diverse potentialities 
lying hidden in the respective seeds. Even so, the 
Lord is the common cause of the creation of Gods, 
men, etc. The differences between these classes of 
beings are due to the different merit belonging to the 
individual souls. 

Scripture also declares “The Lord makes him whom 
He wishes to lead up from these worlds do a good action. 
The Lord makes Him whom He wishes to lead down 
do a bad action.” (Kau. Up. III. 8). “A man becomes 
good by good work, bad by bad work.” (Bri. Upw 
III 2. 13). Smriti also declares that the Lord metes out 
rewards and punishments only in consideration of 
the specific actions of beings. ‘I serve men in 
the way in which they approach Me.’ (Bhagavat 
Gita IV. II). 
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II. 1.35 JT sr5rr%5nix. » 

Na Karmaavibhaagaaditi Chet, Na Anaaditwaat 169 

If it be objected that it (viz., the Lord’s having 
xegard to merit and demerit) is not possible on account 
•of the non-distinction (of merit and demerit before 
•creation), (we say) no, because of (the world) being 
•without a beginning. 

Na : not, Karmavibhagaat : because of the non-distinction of 
■work (before creation). Iti ohet : if it be said, if it be objected 
3n this way. Na : no, the objection cannot stand. Anaaditwaat : 
because of beginninglessness. 

An objection against Sutra 34 is raised and . 
refuted. 

The Sutra consists of two parts, viz,, an objection 
and its reply. The objective portion is 'Na Karmaa- 
vibhaagaaditi Chet’ and the reply portion is 'Na 
Anaaditwaat’. 

An objection is raised now. The Sruti says, “Being 
•only this was in the beginning, one without a second.” 
There was no distinction of works before creation of 
ithe world. There was only the absolutely One Real 
Being or Brahman. The creation at the beginning of 
one man as rich and of another as poor and unhappy 
cannot certainly depend on the respective previous 
good or bad deeds. The first creation must have been 
free from inequalities. 

This objection cannot stand. The creation of the 
world is also without a beginning. There was never, 
a time that may be said to be an absolute beginning 
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The question of first creation cannot arise. Creation 
cannot arise. Creation and destruction of the world 
following each other continually by rotation 
without any beginning and end. The condition of 
individual souls in any particular cycle of creation 
is predetermined by their actions in the previous 
cycle. 

It cannot be said that there could be no Karma 
prior to creation which causes the diversity of 
creation, because Karma is Anadi (beginningless). 
Creation is only the shoot from a pre-existing seed 
of Karma. 

As the world is without a beginning, merit and 
inequality are like seed and sprout. There is an unend- 
ing chain of the relation of cause and effect as in the 
case of the seed and the sprout. Therefore, there is 
no contradiction present in the Lord’s creative 
activity, 

II. 1.36 H 

Upapadyate Chaapyupalabhyate CJia 170 

And (that the world— and also Karma — is without a 
beginning) is reasonable and is also seen (from the 
•scriptures). 

Vpapadyate : is proved by reasoning, is reasonable that it 
should be so. Oka : and. Api : and, also, assuredly. Vpalabhyate : 
is seen, is found in Sruti or Scriptures. Oha ; also, and. 

Karma is Anadi (beginningless). This is logical 
and is supported by scripture. By reasoning also it can 
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be deduced that the world must be beginningless. Because 
if the world did not exist in a potential or seed state, 
then an absolutely non-existing thing would be produced 
during creation. There is also the possibility of liberated' 
persons being reborn again. Further people would be 
enjoying and suffering without having done anything to- 
deserve it. As there would exist no determining, 
cause of the unequal dispensation of pleasure and pain, 
we should have to submit or assert to the doctrine 
of rewards and punishments being allotted without 
reference to previous virtues and vicious deeds. There 
will be effect without a cause. This is certainly absurd. 
When we assume effect without a cause, there could 
be no law at aU with reference to the purpose or 
regularity of creation. The Sruti declares that creation 
is ‘Anadi’ (beginningless). 

Moreover, mere Avidya (ignorance) which is. 
homogeneous (Ekarupa) cannot cause the heterogeneity 
of creation. It is Avidya diversified by Vasairas due 
to Karma that can have such a result. Avidya needs, 
the diversity of individual past work to produce varied 
results. Avidya may be the cause of inequality if it 
be considered as having regard to merit , accruing, 
from action produced by the mental suppression of 
wrath, hatred and other afflicting passions. 

The scriptures also posit the existence of the 
universe in former cycles or Kalpas in texts, 
like, “The creator fashioned the Sun and the 
moon as before.” (Rig Veda Samhita, X, 190. 3)., 
Hence partiality and cruelty cannot be ascribed to 
the Eord. 
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Sarvadliarmopapatyadkikaranam : Topic (AdHkaranam) 13. 

Sagwia Brahman necssaary for creation 

11. 1.37 1 1 

Sarvadharmopapattesoha 1 71 

And because all the qualities (required for the 
■creation of the world) are reasonably found (only in 
Brahman) He must be admitted to be the cause of 
the universe. 

Sarva : all. Dharnia : attributes, qualities. Vpapatteli : because 
of the reasonableness, because of being proved. CAa ; and, also. 

Another reason to prove that Brahman is the cause 
of <the world is brought forward. 

The objector says ; Material cause undergoes 
modification as the effect. Such a cause is endowed 
with the attributes. Brahman cannot be the material 
cause of the universe as He is attributeless. This 
Butra gives a suitable answer to this objection. 

There is no real change in Brahman but there is an 
•apparent modification in Brahman on account of His 
-inscrutable power of Maya. 

Brahman ‘appears as this universe, just as rope 
•appears as snake. All the attributes needed in the 
•cause for the creation (such as Omnipotence, 
'Omniscience) are possible in Brahman on account of the 
.power of Maya. Hence Brahman is the material 
cause of this universe through apparent change. 
-He is also the efficient cause of this universe. 
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Therefore it is established that Brahman is the cause 
of the universe. The Vedantic system founded upon the 
Upanishads is not open to any objection. Thus, 
it follows that the whole creation proceeds from. 
Para Brahman. 

In the Vedantic theory as hitherto demonstrated, 
viz., that Brahman is the material and the efficient 
cause of the world — ^the objection alleged • by our 
opponents such as difference of character and the 
like have been refuted by the great Teacher. He 
brings to a conclusion the section principally devoted 
to strengthen his own theory. The chief aim of the 
next chapter will be to refute the opinions held by- 
other teachers. 

Thus ends the first Pada (Section 1) of the 
Second Adhyaya (Chapter II.) of the Brahma Sutras, 
or the Vedanta Philosophy. 



CHAPTER II 
Section 2 

INTRODUCTION 

In. the first section of the second chapter Brahman’s-, 
creatorship of the -world has been established on the. 
authority of the scriptures supported by logic. All 
arguments against Brahman being the cause of the 
universe have been refuted. 

In the present section the Sutrakara or the 
framer of the Sutras examines the theories of creation, 
advanced by other schools of thought in vogue in. 
his time. All the doctrines of the other schools are 
taken up for refutation through reasoning alone -with- 
out reference tO' the authority of the Vedas. Here-, 
he refutes by reasoning the Matter Theory or the. 
Pradhana theory of the Sankhya philosophy, the- 
Atom theory of the Vaisesika philosophy, the momentary- 
and the Nihilitic view of the Buddhists, the Jain theory, 
of simultaneous existence and non-existence, the 
Pasupata theory of co-ordinate duality and the theory 
of energy unaided by intelligence. 

It has been shown in the last Sutca of the fjrst. 
section of the second chapter that Brahman is endowed 
with all the attributes through Maya, such as. 
Omnipotence, Omniscience, etc,, for qualifying Him. 
to be the cause of the world. 

Now in section 11 the question is taken up whether- 
the Pradhana of the Sankhya philoshphy can satisfy 
all those conditions. 
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To put all tilings concisely in a nutshell Sri Vyasa 
'Bhagavan refutes in this section all th? doctrines or 
theories prevalent in his time and inconsistent with 
the Vedanta theory ; viz., (1) the Sankhya theory 
of the Pradhana as the first cause. (2) Refutation 
■of the objection from the Vaiseshika stand point 
■against the Brahman being the First Cause. (3) 
Refutation of the atomic theory of the Vaisheshikas. 
<4) Refutation of the Bauddha Idealists and Nihilists. 
(5) Refutation of the Bauddha Realists. (6) Refutation 
of the Jainas. (7) Refutation of the P^supata doctrine, 
that God is only the efficient and not the material 
cause of the world. (8) Refutation of the Pancharatra 
•or the Bhagavata doctrine that the soul originates from 
the Lord, etc. 

In the first section of the second chapter Brahman’s 
'authorship of the world has been established on the 
authority of the scriptures supported by logic. The 
task of the second Pada or section is to refute by 
■•arguments independent of Vedic passages the more 
■'important philosophical theories concerning the origin 
of the universe which are contrary to the Vedantic 
view. 

The first Adhiharana (Sutras 1 — 10) is directed 
against the Sankhyas. It aims at proving that a non- 
intelligent first cause such as the Pradhana of the 
Sankhyas is unable to create and dispose. 
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The Second and third Adhikaranas (Sutras 11 — 17^ 
Tefute the Vaisheshika doctrine that the ■world takes 
its origin from the atoms which" are set in motioti 
"by the Adrishta. 

The fourth and the fifth Adhikaranas are directed 
■against various schools of Buddhistic philosophy. 

The fourth Adhikarana (Sutra 18—27) refutes 
the view of Buddhistic Realists who maintain the 
reality of an external as well as an internal world. 

Tiie fifth Adhikarana. (Sutras 28—32) refutes the 
•view of the Vijnanavadins or Buddhistic Idealists 
.according to whom Ideas axe the only reality. The 
last Sutra of the Adhikarana refutes the view of the 
Madhyamikas or Sunyavadins (Nihilists) who teach, 
that everything is void. i. e., that nothing whatsoever 
is real. 

The sixth Adhikarana (Sutras 33—36) refutes the 
■doctrine of the Jainas. 

The seventh Adhikarana (Sutras 37 — 41) refutes the 
Pasupata school which teaches that the Lord is not 
the material but only the efficient or operative cause 
•of the world. 

The eighth Adhikarana (Sutras 42 — 45) refutes the 
■doctrine of the Bhagavatas or Pancharatras. 

^ II 

In Sutras 1 — 10 the principle of Sankhya philosophy 
is further refuted by reasoning. Pradhana or blind 
Tmatter is inert. It is insentient or non-intelligent. 
There is methodical arrangement in the causation of 
this world. Hence it is not reasonable to suppose that 

21 
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blind matter can have any inclination for the creation 
of the world without the help of intelligence. 

The Sankhya says that the inert Pradhana may- 
become active of its own accord and spontaneously 
pass into the state of the world and undergo modification 
into intellect, egoism, mind, Tanmatras, etc., just as. 
water flows in rivers spontaneously, rain from the 
clouds or milk from the udder to the calf. This 
argument of the Sankhya is untenable, because the 
flowing of water or milk is directed by the intelligence 
of the Supreme Lord. 

According to the Sankhyas there is no external 
agent to urge Pradhana into activity or restraining 
from activity. Pradhana can work quite independently. 
Their Purusha is always inactive and indifferent. He 
is not an agent. Hence the contention that Pradhana 
in presence of Purusha or Spirit acquires a tendency 
towards action or creation cannot stand. 

The Sankhya argues that Pradhana is by itself 
turned into the visible world, just as grass eaten by 
•a cow is itself turned into milk. This ■ argument is- 
groundless as no such transformation is found on the 
part of the grass eaten by the bull. Hence also it 
is the will of the Supreme Lord that brings about the 
change, not because the cow has eaten it. Therefore 
Pradhana by itself cannot be said to be the cause of 
the world. 

The Sankhya says that Purusha can direct the 
Pradhana or inspire activity in Pradhana though 
He has no activity, just as a lame man can move by 
sitting on the shoulders of a blind man and direct 
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his movements- The independent and blind Pradhana 
in conjunction with the passive but intelligent Purusha 
originates the world. This argument also is untenable 
because the perfect inactivity and indifference of 
Purusha and the absolute independence of Pradhana 
cannot be reconciled with each other. 

The Pradhana consists of three Gunas, viz., Sattwa» 
Rajas, and Tamas. They are in a state of equipoise 
before creation. No Guna is superior or inferior to 
the other. The Purusha is altogether indifferent. 
He has no interest in bringing about the disturbance 
of equilibrium of the Pradhana. Creation starts when 
the equipoise is upset and one Guna becomes more 
predominant than the other two. As there was in 
the beginning of creation no cause for the disturbance 
of the state of equipoise, it was not possible for 
Pradhana to be transformed into the world. 

Sutra 11 — 17 refute the atomic theory of the 
Vaisheshika philosophy where the indivisible minute 
atoms are stated to be the cause of the world. If an 
atom has any parts of an appreciable magnitude, then 
it cannot be an atom. Then it can be further divisible. 
If they are without parts of any appreciable magnitude, 
as they are so described in Vaiseshika philosophy, 
it is not possible for such two partless atoms to produce 
by their union a substance having any magnitude. 
Hence compound substances can never be formed 
by the combination of atoms. Therefore the 
Vaisheshika theory or origination of the world from 
indivisible atoms is untenable. 

The inanimate atoms can have no tendency ol 
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themselves to unite together and cohere so as to 
form compounds. Vaisheshikas hold that the motion 
which is due to the unseen principle (Adrishta) 
joins the atoms in which it resides to another atom. 
Adrishta is a latent force of the sum total of previous 
deeds which waits to bear fruit in the future. Thus 
the whole world originates from atoms. 

As Adrishta is insentient it cannot act. It cannot 
reside in the atoms. It must inhere in the soul. If 
the latent force or Adrishta be an inherent property 
of atoms, the atoms will always remain united. 
Hence there will be no dissolution and no chance for 
fresh creation. 

Jf the two atoms unite totally or perfectly the 
atomic state will continue as their will be no increase 
in bulk. If in part, then atoms will have parts. This 
is against the theory of the Vaisheshikas. Hence 
the theory of the Vaisheshikas that the world is 
caused by combination of atoms is untenable. 

The atomic theory involves another difficulty. If 
the atoms are by nature active, then creation would 
be permanent. No Pralaya or dissolution could take 
place. If they are by nature inactive, no creation 
could take place. The dissolution would be permanent. 
For this reason also the atomic doctrine is untenable. 

According to the Vaisheshika philosophy the atoms 
;are said to have colour etc. That which has form, 
colour etc., is gross, and impermanent. Consequently 
the atoms must be gross and impermanent. This 
contradicts the theory of the Vaisheshikas that they 
are minute and permanent. 
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If the respective atoms of the elements also possess 
the same number of qualities as the gross elements* 
then the atom of air will have one quality, an atom 
of earth will have four qualities. Hence an atom 
of earth which possesses four qualities will be bigger 
in size. It would not be an atom any longer. Hence 
the atom-theory of the Vaisheshikas on the causa- 
tion of the world does not stand to reason in any 
way. This atom-theory is not accepted by the 
Vedas. 

Sutras 18—32 refute the Buddhistic theory of 
momentarism and Nihilism (Sunyavada). The 
Vaisheshikas are the Realists (Sarvastitvavadins). 
They accept the reality of both the outside world 
and the inside world consisting respectively of external 
objects and consciousness and feelings. The Sautran- 
tikas are the idealists (Vijnanavadins). They hold 
that thought alone is real. They maintain that ideas 
only exist and the external objects are inferred from 
the ideas. The Yogacharas hold that ideas alone 
are real and there is no external world corresponding 
to these ideas. The external objects are unreal like 
dreamy objects. The Madhymikas maintain that even 
the ideas themselves are unreal and there is nothing 
that exists except the void (Sunyam). They are 
the Nihilists or Sunyavadins who hold that everything 
is void and unreal. All of them agree that everything 
is momentary. Things of the previous moment da 
not exist in the next moment. 

According to the Buddhists atoms and consciousness 
are both inanimate. There is no permanent intelligence 
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’•which can bring about the aggregation or which can 
guide the atoms to unite into an external thing or 
to form a continuous mental phenomena. Hence the 
•doctrine of this school of Bauddhas is untenable. 

Nescience etc., stand in a causal relation to each, 
©ther merely. They cannot be made to account for 
the existence of the aggregates. According to the 
Buddhistic theory everything is mometary. A thing of 
the present moment vanishes in the next moment, 
when its successor manifests. At the time of the 
appearance of a subsequent thing, the previous thing 
already vanishes. Hence it is impossible for the 
previous thing to be the cause of the subsequent thing. 
Consequently the theory is untenable. 

The Buddhists maintain that existence originates 
from non-existence because they hold that the effect 
Cannot manifest without the destruction of the cause, 
the ' tree cannot appear until the seed is destroyed. 
We always perceive that the cause subsists in th® 
effect as the thread subsists in the cloth. Hence 
the Buddhistic view is incorrect, unreasonable and 
inadmissible. 

Even the passing of cause into effect in a series of 
successive states like nescience, etc., cannot take 
place unless there is a co-ordinating intelligence. The 
Buddhists say that everything has only a momentary 
existence. Their school cannot bring about the 
simultaneous existence of two successive moments. 
If the cause exists till it passes into the stage of effect, 
the theory of momentary existence (Kshanikavada) 
will vanish. 
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According to the Buddhistic view salvation or 
freedom is attained when ignorance is destroyed. 
Ignorance is the false idea of permanency in things 
which are momentary. 

The ignorance can be annihilated by the adoption of 
some iheans such as penance, knowledge etc., (conscious 
■destruction), or it may destroy itself (spontaneity). 
But both the alternatives are defective. Because 
this annihilation of ignorance cannot be attained by 
the adoption of penance or the like, because the means 
like every other thing is also momentary according 
to the Buddhistic view and is therefore, not likely to 
produce such annihilation. Annihilation cannot take 
place of its own accord, for in that case all 
Buddhistic instructions, the disciplines and methods 
of meditation for the attainment of salvation will 
be useless. 

The Buddhists do not recognise the existence of 
Akasa. They regard Akasa as a non-entity. This 
is unreasonable. Akasa has the quality of sound. 
It is also a distinct entity like earth, water, etc. If 
Akasa be a non-entity, then the entire world would 
become destitute of space. Scriptural passages declare 
■‘Akasa sprang from Atman.” Hence Akasa is a 
areal thing. It is a Vastu (existing object) and not 
non-existence,' 

If everything is momentary the experiencer of 
something' must also be momentary. But the ex- 
periencer is not momentary, because people have 
the memory of past experiences. Memory can take 
place in a man who has previously experienced it. 
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He is connected with at least two moments. This. 
certainly reiutes the theory of momentariness. 

A non-entity has not been observed to produce 
entity. Therefore it does not stand to reason 
to suppose non-entity to be the cause. The world 
which is a reality is stated by the Buddhists to have- 
arisen out of non-entity. This is absm'd. A pot is. 
never found to be produced without clay. If existence 
can come out of non-existence, then anything may- 
come out of anything, because non-entity is one and 
the same in all cases. A jack tree may come out of 
a mango seed. If an existing thing can arise out of 
nothing, then an indifferent and lazy man may also, 
attain salvation without efforts. Emancipation may 
be attained like a windfall. Rice will grow even if 
the farmer does not cultivate his field. 

The Vijnanavadins say that the external things, 
have no objective reality. Everything is an idea 
without any reality corresponding to it. This is not 
correct. The external objects are actually perceived 
by senses of perception. The external world cannot 
be non-existent like the horns of a hare. 

The Buddhist Idealists say that perception of the- 
external world is like the dream. This is wrong. 
The consciousness in a dream depends on the previous, 
consciousness in the wakeful state but the conscious- 
ness in the wakeful state does not depend on anything, 
else but on the actual perception by the senses. 
Further, the dream experiences become false as. 
soon as one wakes up. 

The Buddhist Idealists hold that though an external 
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thing does not actually exist, yet its impressions do- 
exist, and from these impressions diversities of percep- 
tion and ideas like chair, tree arise. This is not 
possible, as there can be no perception of an external 
thing which is itself non-existent. If there be no> 
perception of an external thing, how can it leave an 
impression ? 

The mental impressions cannot exist because the- 
ego which receives impressions is itself momentary- 
in their view. 

The Sunyavada or Nihilism of the Buddhists which 
asserts that nothing exists is fallacious because it goes- 
against every method of proof, viz., perception,, 
inference, testimony or scripture and analogy. 

Sutras 33—36 refute the Jaina theory. According, 
to the Jaina theory everything is atonce existing and 
non-existing. Now this view cannot be accepted,, 
because in one substance it is^ not possible that- 
contradictory qualities should exist simultaneously. 
No one ever sees the same object to be hot and cold 
at the same time. Simultaneous existence of light; 
and darkness in one place is impossible. 

According to the Jaina doctrine heaven and libera- 
tion may exist or may not exist. W e cannot arrive at- 
any definite knowledge. There is no certainty about- 
anything. 

The Jainas hold that the soul is of the size of the 
body. As the bodies of different classes of creatures, 
are of different size, the soul of a man taking the- 
body of an elephant on account of his past deeds will 
not be able to fill up the body of an elephant. The; 
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soul of an elephant will not have sufficient space 
in the body of an ant. The stability of the dimensions 
>of the soul is impaired. The Jaina theory itself 
falls to the ground. 

Sutras 37 — 41 refute the theory of the followers 
'.of the Pasupata system. The followers of this school 
recognise God as the efficient or the operative cause. 
They recognise the primordial matter as the material 
cause of the world. This view is contrary to the 
view of the Sruti or Vedanta where Brahman is 
■Stated to be both the efficient and the material cause 
of the world. Hence the theory of Pasupatas cannot 
be accepted. 

God, in their view, is pure, without attributes, and 
activity. Hence there can be no connection between 
Him and the inert primordial matter. He cannot urge 
and regulate matter to work. To say that God 
becomes the efficient cause of the world by putting on 
a body is also fallacious because all bodies are 
perishable. God is eternal according to the Pasupatas, 
and so cannot have a perishable body and become 
dependent on this physical instrument. 

If it be said that the Lord rules the Pradhana, etc., 
just as the Jiva rules the senses which are also not 
perceived, this cannot be ; because the Lord also 
would experience pleasure and pain and hence would 
iorfeit His Godhead. He would be subject to births 
.and deaths, and devoid of Omniscience. He will lose 
.all His supremacy. This sort of God is not admitted 
by the Pasupatas. 

Sutras 42 —45 refute the doctrine of the Bhagavatas 
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*or the Pancharatra doctrine. According to this 
■school the Lord is the efficient as well as the material 
■cause of the universe. This is in quite agreement 
with the Srutis. Another part of the system is open 
'to pbiection. The doctrine that Sankarshana or 
the Jiva is born of Vasudeva, Pradyumna or mind 
from Sankarshana, Aniruddha or Ahamkara from 
Pradyumna is incorrect. Such creation is not possible. 
If there is such birth, if the soul be created it would 
’be subject to destruction and hence there could be 
•no liberation. 

The Bhagavatas may say that all the Vyiihas or 
forms are Vasudeva, the Lord having intelligence. 
Lordship, strength, power etc., and are free from faults 
and inperfectiops. In this case there will be more 
than one Ishwara or Lord. This goes against their 
■own doctrine according to which there is only one 
real essence, the holy Vasudeya. Further there 
are also inconsistencies or manifold contradictions in 
the system. There are passages which are contra- 
dictory to the V edas. It contains words of depreciation 
>of the V edas. Hence the doctrine of the Bhagavatas 
•cannot be accepted. 
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Rachanaanupapattyadhikaranam : Topic (Adhikarana) 1.. 

(Eefutation of the Sankhyan theory of the 
Pradhatta as the cause of the world') 

(Sutras 1-10) 

n. 2.1 

Raahanaanupapatiescha Naantmaanam 1 72‘ 

That which is inferred, (by the Sankhyas, viz., 
the Pradhana) cannot be the cause (of the world)* 
because (in that case it is) not possible (to account for 
the) design or orderly arrangement (found in the- 
creation). 

Rachana ; construction, the design in creation, Anupapatteh : 
on account of the impossibility. Oha : and. iVo : not. Anumanam : 
that -which is inferred, what is arrived at by inference, i. e., 
the Pradhana of the Sankhyas. 

An argument is brought forward to the effect that 
the Pradhana of the Sankhyas is not the cause of the 
world. 

The main object of the Vedanta Sutras is to show 
the purpose of the revelation of truth in the Vedas. 
They aim also at refuting the wrong doctrines in the- 
other systems of philosophy. In the previous portion, 
the doctrine of the Sankhyas has been refuted here 
and there on the authority of the scriptures. Sutras 
1-10 refute it through logical reasoning. 

Pradhana or blind matter is inert. It is an insentient- 
entity. It does not possess the intelligence that is-> 
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aieeded for creating such a multifarious, elaborate, 
■wonderful, orderly, methodical and well-designed 
■universe as this. It cannot bring into being the 
manifold orderliness of the cosmos. No one has ever 
■seen a beautiful palace constructed by the fortuitous 
■coming together of bricks, mortar, etc., without the 
■active co-operation of intelligent agents like the 
■architects, masons and the rest. Hence Pradhana 
•cannot be the cause of this world. 

Clay cannot change itself into a pot. 

The reasoning that Pradhana is the cause of the 
world because it has in it pleasure, pain, dullness, which 
-are found in the world is not valid, because it is not 
possible for an insentient entity to create the wonder- 
ful, orderly universe. Moreover, how do you say that 
pleasure and pain and dullness are found in the out- 
side world ? The external objects are a factor in 
pleasure and pain which arc internal experiences. 
Moreover, there can' be pleasure and pain even 
irrespective of the external objects. How can you 
ascribe them to an insentient entity (Achetana) ? 

Physical objects like flowers, fruits, etc., no . 
doubt have the presence in them of the quality of 
producing pleasure. But the feeling of pleasure is 
altogether an internal feeling. We cannot say that 
flowers and fruits have the nature of pleasure in them, 
though they excite pleasure in man. Pleasure is 
altogether an attribute of the soul and not of matter 
•or Pradhana. Hence matter or Pradhana cannot be 
said to have the quality of pleasure, etc. 
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II. 2.2 II 

Pravrittescha 1 73i 

And on account of the (impossibility of) activity. 

Pravritteh : because of the activity, of a tendency .' Cha : and. 
(It has the force of 'only' hero.) 

This is an argument in support of Sutra 1. 

Pradhana (blind matter) cannot be the cause of the- 
world, because it is also impossible for it to have an 
inclination for creation. 

How does Pradhana in a state of equilibrium of its 
three Gunas become dynamic and creative ? It cannot 
disturb its own equipoise. The desire or tendency to- 
create cannot be ascribed to the inert Pradhana. The 
inert chariot cannot move by itself. It is only the 
intelligent charioteer who moves the chariot by directing 
the movements of the horse. Mud by itself is never 
seen to create a jar without the agency of an intelligent- 
potter. From what is seen we determine what is not 
seen. We proceed from the known to the unknown. 
How then do you prove that Pradhana which is. 
insentient is self-moving ? Hence the inert Pradhana 
cannot be the cause of the universe, because the 
activity that is necessary for the creation of the 
universe would be impossible in that case. There must 
be a directive intelligent Being or Entity for that 
purpose. 

The activity must be attributed to the directive 
intelligence rather than to the inert matter or Pradhana. 
That which sets Pradhana or matter in motion is the real 
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agent. Every activity is seen as the result of an intelli- 
gent agent. Inert matter or Pradhana therefore has no- 
agency. Matter or Pradhana has no self-initiated activity 
of its own. 

The objector may say “I do not see Chetan (Soul)s 
active and that I see only the activity of the 
body." We reply that there is no activity without 
the Soul. 

He may again say that the Soul, being pure 
consciousness, cannot have activity. W e reply that the 
Soul can induce activity, though not self-active, just as a 
lodestone or magnet though unmoving can make iron 
move. A material object though fixed causes activity 
in our senses. 

The objector* may again say that as the Soul is one' 
and infinite, there is no possibility of causation of 
activity. We reply that it causes activity in the names, 
and forms created by Maya owing to Avidya. 

Hence motion can be reconciled with the doctrine' 
of an intelligent First cause but not with the doctrine 
of a non-intelligent First cause (Pradhana of the- 
Sankhyas) . 

II. 2,3 11 

Payomluvacohet, Tatra n^i 1 

If it be said (that the Pradhana moves or 
spontaneously modifies herself into the various products)' 
like milk or water (without the guidance of any 
intelligence), (we reply that) there also (it is due toi 
intelligence). 
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Payombumt ; Like milk and water. Chet ; if. Tatra ; there, in 
'those cases. Api : even, also. 

[Paya : milk. Amhmat : like water,) 

The argument in support of Sutra 1 is continued. 

If the objector says that there could be self-activity 
'Of nature as in milk or water we reply that even 
then there is the operation of an intelligent agent. 

The Sankbya says that the inert Pradhana may 
become active of its own accord and undergo modi- 
"fication into intellect, egoism, mind, Tanmatra, etc., 
just as as water flows in rivers spontaneously, 
'rain from the clouds or milk from the udder to 
the calf. 

This is refuted by the latter part of Sutra ‘Tatra Api’, 
even there. Even the flowing of water or milk is 
'directed by the intelligence of the Supreme Lord. 
This we infer from the example of chariot, etc. We 
•may not see the intelligent driver of the chariot, 
but we infer his existence from the motion of 
’the car. 

The scriptures also say, “He who dwells in the 
"water, who rules the water from within.” (Bri. Up. 
III. 7. 4). “By the command of that Akshara, 
O Gargi ! some rivers flow to the east.” (Bri. Up. 
HI. 8. 9). Everything in this world is directed by 
'the Lord. 

Further the cow is an intelligent creature. She 
'loves her calf, and makes her milk flow by her wish. 
The milk is in addition drawn forth by the sucking 
of the calf. The flow of water depends -on the sloping 
■ downwaiBd of the eaith. 
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11. 2.4 

Vyatirehaanavasthiiesehaanapekahatwaat 1 75 

And because (the Pradhana) is not dependent (on 
•anything), there being no external agent besides it (it 
•cannot be active). 

Vyatirekaanamsthitch : There being no external agency besicle.s 
lit, Cha ; and, also. Anapekshatwaat : because it is not dependent. 

[Vyaiireha : an external agent. Anavasthiteh ; from noa- 
•existence, as it does not exist.) 

The argument in support of Sutra I is continued. 

According to the Sankhyas there is no external 
agent to urge Pradhana into activity, or restrain 
■from activity. Their Purusha is indifferent, neither 
moves to, nor restrains from, action. He is not an 
■agent He is unresponsive to the first stimulus for 
starting the process of creation; Hence there is no 
agency to disturb the primordial equilibrium. Therefore, 
the Pradhana of the Sankhyas cannot be the first 
cause of the world. 

The state in which the three Gunas are in a state 
"of equipoise is called Pradhana by the Sankhyas. 
According to the Sankhyas no controlling sentient 
rpower operates on the Pradhana. Purusha is static 
-and quiescent. 

Therefore Pradhana may evolve in one way now 
and in another way afterwards or may not evolve at all, 
.as it is not controlled by any directing and ruling 
Intelligence. But the Supreme Lord is Omniscient, 
land Omnipotent. He has perfect control over Maya. 
' IHe can create or not create as He pleases. 

22 
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The Pradhana of the Sankhyas is inert, so it cannot 
of itself start to be active ; or when it is set in motion 
it can hardly stop to be active of itself. Hence the 
Sankhyas cannot explain creation and dissolution when 
there is no directing or ruling intelligence. All -other 
principles are only effects of the Pradhana. Therefore,, 
they cannot exercise any influence on it. Hence, the 
theory of the Sankhyas is self-contradictory. 

11. 2.5 ?r g:oiT%^ii 

AnyatraabJiavaachcha Na Trinaadivai 176 

And (it can) not (be said that the Pradhana 
modifies itself spontaneously) like grass, etc., (which’ 
turn into milk), because of its absence elsewhere (thani' 
in the female animals). 

Anyatra ; elsewhere, in the other case, elsewhere than in cows. 
Abhaavaal ; because of the absence. Ghn ; and. nl.so, Na : not. 
Trinnadivat : like the grass, etc. 

The argument in support of Sutra 1 is continued. 

The word ‘cha’— and, has the force of ‘only’. 

The objector says that as grass becomes milk, sO' 
Pradhana may evolve into the world, But does grass 
become milk of its own power ? No. If so, try to 
produce milk from grass. A cow alone converts grass 
into milk. Does a bull do so ? 

The spontaneous modification of the Pradhana is 
not possible. Grass is not changed into milk spon- 
taneously. It is converted into milk only when eateni 
by cows but not by the bulls. Here also it is the will 
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of the Supreme Lord that brings about the change, 
not because the cow has eaten it. 

The illustration or analogy is useless. It cannot 
stand. The argument of the Sankhyas is not sound. 
Hence the Pradhana’s undergoing modification of itself 
cannot be accepted. The spontaneous modification of 
Pradhana cannot be proved from the instances of 
grass and the like. 

11. 2.6 

Abliyupagamepyarthabhaavaat 17T 

Even if we admit (the Sankhya position with reg-arti 
to the spontaneous modification of the Pradhana, it 
cannot be the cause of the universe) because of the 
absence of any purpose. 

Abhyupagainc : accepting, admitting, taking for granted. Api : 
even. Artha : purpo&e. Abhaavaat ; because of 1bo absence. 

The argument in support of Sutra 1 is continued. 

Even though we admit for the sake of argument that 
the Pradhana is spontaneously active, it will lead to a 
contradiction in their philosophy. If the Pradhana 
is active spontaneously, if it is capable of an inherent 
tendency for modification, motion or change, its activity 
cannot have any purpose. This will contradict the 
view of the Sankhyas that the modification of the 
P^dhana is for the experience or enjoyment (Bhoga> 
and release of the Soul (Moksha). 

There is no enjoyment to be enjoyed by the ever- 
perfect Purusha (or Soul).. If he could enjoy, how 
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could he ever become free from enjoyment ? He is 
already free. He is already in a state of beatitude. 
As He is perfect, He can have no desire. 

The insentient Pradhana cannot have a desire to 
evolve. So the satisfaction of a desire cannot, be 
considered as the purpose of activity of the Pradhana. 
If you say that evolution must be postulated because 
creative power would become inoperative otherwise, 
we reply that in that case creative power will be 
always operative and there could be no^ attainment of 
freedom from it by the attainment of beatitude. 

It is, therefore, impossible to maintain that the 
Pradhana, becomes active for the purpose of the soul. 
It cannot be the cause of the universe. 


ll. 2.7 



%i, tmrfTii 


Pvrushaasmavaditi Chet, Tathaapi 


178 


If it be said (that the Purusha or Soul can direct 
or move the Pradhana) as the (lame) , man can direct 
a blind man, or as the magnet (moves the iron), 
even then (the difficulty cannot be overcome). 

Purmlia : a person. Aetna : a loadstone, a magnet. Vat : 
Bike. lii : thus. Chet : if. Tathaapi : even then, still. 

The argument in support of Sutra 1 is continued. 

The Sankhyas say that Purusha can direct the 
Pradhana or inspire activity in Pradhana, though He 
has no activity, just as a lame man can move ^y 
sitting on the shoulders of a blind man and directing 
bis movements or just as a magnet attracts iron. But 
these illustrations are not apt. A lame man speaks 
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and directs the blind man. The ’blind man, though 
incapable of seeing, has the capacity of understanding 
those instructions given by the lame man and acting 
upon them. But Purusha is perfectly indifferent. He 
has no kind of activity at all. Hence He cannot do 
that with regard to the Pradhana. 

Moreover the lame and the blind are both conscious 
entities and the iron and the magnet are both 
insentient matter. Consequently the instances given 
are not to the point. According to the Sankhyas the 
Pradhana is independent. Hence it is not right to say 
that it depends on the proximity of the Purusha for 
its activity, just as the iron depends on the magnet 
for its motion. A magnet attracts when the iron is 
brought near. .The proximity of the magnet to the 
iron is not permanent. It depends on a certain 
activity and the adjustment of the magnet in a certain 
position. But no one brings the Purusha near 
Pradhana. If Purusha is always near, then creation will 
be eternal. There will be no liberation at all. 

The Purusha and the Pradhana are altogether 
separate and independent. Pradhana is non-intelligent, 
inert and independent. ■ Purusha is unintelligent and 
indifferent. No one else (a third principle) exists to 
bring them together. Hence there can be no connection, 
between them. 

There could be no creative activity at all according 
to the doctrine of the Sankhyas. If there could bo 
such activity, there could be no final release as the 
cause of creation could never cease. 

In Vedanta Brahman which is the cause of the 
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universe is indifferent but He is endowed with 
attributes and activity through Maya. He is cha- 
racterised by non-activity inherent in His own nature 
and at the same time by moving power inherent in 
Maya. So He becomes the Creator. He is indifferent 
Iby nature and active by Maya. Hence His creative 
power is well explained. He is superior to the Purusha 
•of the Sankhyas. • 


n. 2.8 ii 

Angitwaanvpapatteshaha 179 

And again (the Pradhana cannot be active) because 
the relation of principal (and subordinate matter) is 
impossible (between the three Gunas). ^ 

Angilvaanupapatteh on account of the impossibility of the 
relation of principal (and subordinate). Oha ; and, also. 

' (Angitva ; the relation of being the principal, Ixung preponderant, 
AnupajxUteh ; on account of the impossibility and unreasonableness). 

The argument in support of Sutra 1 is continued. 

The Pradhana has been defined to be the equilibrium 
of the three Gunas. The Pradhana consists of three 
Gunas, viz., -Sattva, Rajas and Tamas. Three Gunas 
are independent of each other. They arc in a state 
of equipoise before creation. In the state of Pradhana 
mo Guna is superior or inferior to the other. Every 
one of them is equal to the other and consequently 
the relation of subordinate and principal could not 
exist then. The Purusha is altogether indifferent. 
He has no interest in bringing about the disturbance 
equilibrium of the Pradhana. Creation starts when 
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the equipoise in upset and one Guna becomes more 
predominant than the other two. As there exists no 
•extraneous principle to stir up the Gunas, the production 
•of the great principle and the other effects which 
would require for its operative cause a non-balanced 
state 'of the Gunas is impossible. Equipoise cannot 
be disturbed without any external force. The Gunas 
are absolutely independent when they are in a state 
of equilibrium. They cannot take of themselves a 
subsidiary position to another Guna without losing their 
independence. Hence, creation would be impossible. 

This Sutra says that such preponderance is not 
possible. The Sankhyas cannot explain why should 
one Guna preponderate over the other. Hence 
on account of the impossibility of such preponderance 
of one over the other Gunas, Pradhana cannot be 
accepted to be the cause of the world. 

II. 2.9 

Anyathaanumiihau Gha Qnyasaktiviyogaat. 180 

Even if it be inferred otherwise on account of the 
Pradhana being devoid of the power of intelligence 
^the other objections to the Pradhana being the cause 
of the universe remain in force). 

Anyathaa '• otherwise, in other ways. Anumithau : if it be 
inferred, in case of inference. OJia : even, and. Cfnyasakti : 
power of intelligence. Viyogaat : because of being cle.stituto of, 
•because of dissociation. 

The argument in support of Sutra 1 is continued. 
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Even if the objector postulates such power of 
modification as being inherent in Pradhana, the 
inappropriateness will continue because of the 
insentiency or non-intelligence of the Pradhana. 

The Sankhya says ; W e do not acknowledge 
the Gunas to be the characterised by absolute 
independence, irrelativity and unchangeableness. We 
infer the characteristics of the Gunas from those of 
their effects. W e presume that their nature must be 
such as to make the production of the effects possible. 
The Gunas have some characteristics, different 
attributes and mysterious powers inherent in them like 
unstability. Consequently the Gunas themselves are 
able to enter into a state of inequality, even while they 
are in a state of equipoise. Even in that case we reply, 
the objections stated above which were founded on 
the impossibility of an orderly arrangement of the 
world, etc., remain in force on account of the Pradhana 
being devoid of the power of intelligence. As 
Pradhana is insentient it has not the power of self- 
consciousness. Being thus destitute of it, it has not the 
idea of any plan or design. It cannot say as an 
intelligent entity would say, "Let me create the 
world in such and such a way.” A house can never be 
built by mere bricks and mortar without the supervision 
and active agency of the architect and masons. Even 
so, creation never proceeds from dead matter 
or Pradhana. Without the directive action of 
intelligence, the Gunas however wonderful in their 
powers and •attributes, cannot of themselves create 
the universe. 
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On account of lack of intelligence the objections,, 
founded on design etc., in the universe and that it would 
lead to continuous creation, come in the way of- 
accepting the Pradhana as the cause of the universe 
(Vide Sutras 1, 4 and 7). 

11 . 2 . 10 . 

Vipratishedhachchasamanjasam 181 

And morever (the Sankhya doctrine) is objectionable 
on account of its contradictions. 

Vipratishedhah : because of contradiction. Oita : also, and,, 
Asamanjasam : inconsistent, objectionable, not harmonious, 
untenable. 

The argument in support of Sutra 1 is concluded. 

Further, the Sankhya doctrine is inconsistent because 
there are various contradictions in the Sankhya 
philosophy. Sometimes the senses are said to be eleven 
and again they are said to be seven. It sometimes, 
says that the Tanmatras come from Mahat and 
sometimes that they come from Ahamkara. Sometimes 
it says that there are three Antahkaranas. Sometimes 
it says that there is only one Antahkarana. 

Moreover, their doctrine contradicts Sruti which 
teaches that the Lord is the cause of the universe and 
Smriti based on Sruti. For these reasons also the 
Sankhya system is objectionable. It cannot be 
accepted. 

Here the Sankhya again brings a counter-charge,. 
He says “You also have got such inappropriateness 
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in your doctrine.” He asks whether if Brahman is 
'Cause and effect, there could be any liberation from 
‘effects and whether scripture affirming liberation will 
not become useless. He argues "fire cannot become free 
from heat and light or water free from waves. Only 
when there is separateness of cause and effect, there 
can be any meaning in liberation. 

We reply that even the objector must admit that 
Purusha being by nature pure, cannot be disturbed 
and that disturbance is due to Avidya and is not 
absolutely real. That is our position too. But you 
.give Avidya a state of permanence. Consequently 
■even if Purusha gets free from it, there is no surety 
that such separation will be permanent. W e postulate 
only one Being. All effects are only telative and can- 
•not, therefore, affect the absolute reality. 

Mahaddirghaadhikaranam : Topic (Adlykarana) 2. 

Refutation of the Vaisheshika view 
(Sutra 11) 


11 . 2,11 



Mahaddeerghavadva Rrasswaparimandalaa- 
bhaayam 182 

(The world may originate from Brahman) as the 
igreat and the long originate from the short and the 
•atomic. 

Mahat Deerghamt : like the great and the long. Va : or. 
■Braswaparimandalaabhyaam ; from the short and the atomic. 
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The atomic theory of the Vaiseshikas that formless, 
indivisible atoms enter into the composition of the world 
is now refuted. 

The sage Kanada is the founder of the Vaiseshika 
philosophy. He holds that all objects which have any 
shape or form are perishable and they are all made of 
■minute, indivisible, formless and immutable particles 
known as atoms (Anu). These atoms are considered to 
be the cause of the world. The atoms are of four kinds, 
viz,, the atoms of earth, the atoms of water, the 
atoms of fire and the atoms of air. These atoms exist 
' distinct from one another without any shape or form. 
At the beginning of creation, one atom (a monad) 
unites with another and forms a dyad, an aggregate of 
two atoms. The. dyad (dvianu) unites with another 
■ atom and forms a triad, an aggregate of three atoms, and 
so on. Thus a visible universe is formed. 

The Vaiseshikas argue thus ; The qualities which 
inhere in the substance which constitutes the cause 
.produces qualities of the same kind in the substance 
which forms the effect. White cloth is produced 
■from white threads. White threads do not produce 
a cloth of a different colour. Consequently if the 
intelligent Brahman is taken as the cause of the 
universe, we should find intelligence inherent in the 
■effect also, viz., the universe. But this is not so. 
Hence, the intelligent Brahman cannot be the cause 
■of the universe. 

The Sutrakara or the author of the Sutras shows 
•that this reasoning is fallacious on the ground of the 
•system of Vaiseshikas themselves. 
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The Sankhya philosophy has been refuted in Sutras. 

I- 10. Now the Vaiseshika system is taken up in Sutras- 

II- 17 and refuted. The inconsistency in the origination 
of an aggregate of the three and of four atoms from, 
the union of monads and of dyads of the Vaiseshika is 
like the inconsistency in the origination of tho 
world from the insentient Pradhana of Sankhya. If 
the atom has any parts of an appreciable magnitude, 
then it cannot be an atom. Then it can be further 
divisible. If they are without parts of any appreciable 
magnitude, as they are so described in Vaiseshika 
philosophy, it is not possible for such two partless atoms 
to produce by their union a substance having any magni- 
tude. The same is the case with three atoms and so- 
on. Hence compound substances camnever be formed 
by the combination of atoms. Therefore the Vaiseshika 
theory of origination of the world upon indivisible' 
atoms is untenable. 

According to the Vaiseshika philosophy two. 
ultimate atoms (Parimandalas or Paramanus) become 
a double atom (Dvyanuka or Hrisva) on account of 
Adrishta, etc. But the atomic nature of the ultimate 
atom is not found on the Dvyanuka which is small. 
Two Dvyanukas form a Chaturanuka (quadruple atom)' 
which has not the characteristics of smallness but be-- 
comes longer and bigger. If the ultimate atom can create 
something which is contrary to the atom, what is the' 
inappropriateness in Brahman which is Knowledge 
and Bliss creating the insentient and non-intelligent 
world full of misery ? Just as the atomic nature of 
the ultimate atom is not found in the lat^r combinations- 
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'which have other traits, so also the Chaitanya 
or intelligence of Brahman is not found in the 
■world. 

The ultimate condition of the world is atomic 
according to the ■ 'V aiseshika system. The atoms are 
‘eternal. They are the ultimate cause of the universe. 
The universe exists in the atomic state in the state of 
Pralaya or dissolution. An atom is infinitesmal. A 
dyad is minute and short. Chaturanuka or quadruple 
■atom is great, and long. 

If two atoms which are spherical can produce 
•a dyad which is minute and short but which has 
not got the spherical nature of the atom, if the dyads 
which are short and minute can produce a Chatura- 
nuka which is gfeat and long but which has not got 
'the minuteness and shortness of the dyad, it is 
■quite obvious that all the qualities of the cause 
•are not found in the effect. So it is quite possible 
that the intelligent, blissful Brahman can be the cause 
•of a world which is non-intelligcirt and full of suffering. 


Paramaanujegadakaaranatwaadhikaranam : 

Topic (Adhikarana) 3. 

Refutation of the atomic theory of the Vaiseshikas. 
(Sutras 12-17) 

The objection against the view of Vedanta has been 
answered in the previous Sutra. Now the Vaisesbika 
system is refuted. 
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II. 2.12 !3¥i?rsn^ VI 5BrrtcHE?i?»Tr?r: ii 

Ubhayathaapi Na Karmaatastadabhavah 183' 

In both cases also (in the tases of the Adrishta, the 
unseen principle inhering either in the atoms or thc- 
Soul) the activity (of the atoms) is not possible ; 
hence negation of that (vie., creation through the 
union of the atoms. ■ 

Uhhayalha : in either case, in both ways, on both assurai^tions 
or hypotheses. Api ; also. Na : not. Karma. ; action, activity, 
motion. Atah ; therefore, I'at-abhavah ; alisencc of that, negation 
of that, i. 0. negation of the creation of tlie world by union 
of atoms. 

The argument against the Vaiseshika system 
commenced in Sutra 11 is continued. , 

What is the cause that first operates on the ultimate 
atoms ? Vaiseshikas hold that the motion which 
is due to the unseen principle (Adrishta) joins the 
atom in which it resides to another atom. Thus 
binary compounds, etc, are produced and finally 
the element of air. Similarly fire, water, earth, the 
body with its organs are produced. Thus the whole world 
originates from atoms. The qualities of the binary 
compounds are produced from the qualities inhering 
in the atoms, just as the qualities of the cloth result 
from the qualities of the threads. Such is the teaching 
of the V aiseshika system of philosophy. 

The motion in the atoms cannot be brought about 
by the Adrishta residing in the atoms, because the 
Adrishta which is the resultant of the good and bad 
actions of the soul cannot reside in the atoms. It 
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must inhere in the Soul. The Adrishta residing in. 
the Soul cannot produce motion in the atom. The- 
motion of the atom is not explained on both these 
views. As Adrishta is insentient it cannot act. 
As Adrishta is in the soul, how can it operate in the- 
atoms ? If it can, such operation will go on for ever 
as there is no agency to control it. When *two atoms 
combine do they unite perfectly or not ? If they 
unite totally, if there is total interpenetration, the 
atomic state will continue as there will be no increase 
in bulk. If in part, then atoms will have parts. This 
is against the theory of the Vaiseshikas. Moreover, 
if they combine once, there cannot be separation or 
dissolution. Adrishta will be -active to bring about, 
creation for the enjoyment of the fruits of actions. 
For these reasons the doctrine of the atoms being, 
the cause of the world must be rejected. 

The Vaiseshikas may argue that the motion originates 
^ in the atoms as soon as they come in the proximity of 
the souls charged with any definite Adrishta. This also, 
is untenable. Because there can be no proximity or 
contact between the souls which are partless andi 
the atoms which also are partless. 

An insentient object cannot move another as it, 
is inert. All motion of objects are initiated, guided, 
and directed by intelligence and intelligent beings. 

The soul cannot be the cause of the primal motion i 
of the atoms at the beginning of creation. Because 
in dissolution according to the Vaiseshikas the soul 
itself lies dormant without possessing any intelligence- 
and hence is in no way superior to the atom. 
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It cannot be said also that the primal motion of 
the atom is caused by the will of the Lord in conformity 
with the Adrishta of the souls, because the Adrishtas 
«of the souls do not mature and are not awakened. 
Hence the will of the Lord is not active. 

As there is thus no motion in the atoms in the 
beginning of the creation, they cannot come together 
•and form an aggregate. Consequently there can be no 
•creation as the binary compounds cannot be produced. 

According to the Vaiseshikas the universe is created 
^y the union of the atoms. Now what causes this 
union ? If it is a seen cause, it is not possible before 
the creation of the body. A seen cause can be an 
•endeavour or an impact. There can be no endeavour 
on the part of the soul if there is np connection of 
tthe ^soul with mind. As there is neither body nor 
mind before creation, there cannot be > any endeavour. 
Similar is the case with impact or the like. 

What causes the union of the atoms ? Adrishta 
v©r the unseen principle cannot be the cause of the ' 
■first motion of the atoms because the Adrishta is non- 
dntelligent. There is no intelligence to guide the 
-Adrishta. Hence it cannot act by itself. 

Does the Adrishta inhere in the Soul or the atoms ? 
'If it is inherent in the soul, there is no intelligence 
;to direct the Adrishta as the soul is then inert. 
•Moreover the soul is partless like the atoms. Conse- 
•quently there cannot be any connection between the 
•soul and the atoms. Hence if the Adrishta inheres 
lin the Soul, it cannot produce motion in the atoms 
which are not connected with the Soul, 
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If the Adrishta is inherent in the atoms, there 
'would be no dissolution because the atoms will be 
•ever active as the Adrishta is always present. 

Therefore there is no possibility for original motion 
in the atoms and so combination of atoms is not 
possible. 

Hence the theory of Vaiseshikas that the universe 
is caused by the combination of atoms is untenable. 

II. 213 It 

■Samavaayabhyupagamaaoheha Saamyaadanavastiteh 184 

And because in consequence of Samavaya being 
■admitted, a regressus ad infinitum results on similar 
reasoning (hence the Vaiseshika theory is untenable). 

Samavaaymbhyupagamaat ; Samavaaya being admitted, Oha ; 
and, also. Saainyaat : because of equality of reasoning. Anavastiteh : 
regressus ad infinitum would result. 

The argument against the Vaiseshika philosophy 
commenced in Sutra 11 is continued. 

Samavaya is inseparable inherence or concomitant 

■ cause or combining force. It is one of the seven 
categories of the Vaiseshika philosophy. It is the 
affinity which brings about the union of the atoms. 

The Vaiseshikas say that two Paramanus become a 
Dvyanuka on account of the operation of the combining 

■ force (Samavaya) and that the Samavaya connects the 
dyad with its constituents, the two atoms, as the dyad 
and the atoms are of different qualities. Samavaya is 

• different from the ultimate atoms and dyads which 

23 
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it connects ? Why should it operate unless there 
be another Samavaya to itnake ■ it operate ? That 
new Samavaya will require another Samavaya to 
connect it with the first and so on. Thus their theory 
is vitiated by the fault of Anavastha Dosha or regressus 
ad infinitum. 

The argument is faulty. Hence the atomic doctrine' 
which admits Samavaya relationship for the union of 
the atoms is not admissible. It must be rejected as. 
it is useless and as it is an incongruous assumption, 


IL 2.14 ’ET 

Nityameva Oha Bhaavaai 18S 

And on account of the permanen't existence (of 
activity or non-activity, the atomic theory is not 
admissible). 

Nityam : eternal. Eva : certainly, even, 0/ia : and, also. 
Bhaavaat : because of the existence, from the possibility. 

The argument against the Vaiseshika commencing; 
in Sutra 11 is continued. 

The atomic theory involves another difficulty. If- 
the atoms are by nature active, ‘then creation would 
be permanent. No Pralaya or dissolution could take- 
place. If they are by nature inactive, no creation, 
could take place. The dissolution would be permanent. 
Their nature cannot be both activity and inactivity 
because they are self-contradictory. If they were 
neither, their activity and non-activity would have 
to depend on an operative or efficient cause like: 
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Adrishta. As the Adrishta is in permanent proximity 
to the atoms, as the Adrishta is always connected with 
the atoms, they will be ever active. Consequently 
creation would be permanent. If there is no effiqient ' 
or operative cause, there will be no activity of the- 
atoms. Consequently there would be no creation. 

For this reason also the atomic doctrine is untenable 
and inadmissible. 

II. 2.15. i%qr4??r ii 

Roopaadimattoaachcha Viparyayo Darshanaat 18 & 

And on account of the atoms possessing colour, 
etc., the opposite (of which the Vaiseshikas hold 
would take place)? because it is seen or observed. 

Roopaadimatwaat ; because of possessing colour, etc. Cha t 
and, also. Viparyayah ; the reverse, the opposite. Darshanaat r 
because ii is seen or observed, from common experience. 

The argument against Vaiseshika commencing im 
Sutra 11 is continued. 

According to the Vaiseshika philosophy, the atoms, 
are said to have colour, etc. If this is not the case, 
the effects will not possess these qualities, as the 
qualities of the cause only are found in the' effects. 
Then the atoms would no longer be atomic and perma- 
nent. Because that which has form, colour, etc,, is. 
gross, ephemeral, and impermanent. Consequently 
the atoms, etc., which are endowed with colour etc., 
must he gross and impermanent. This contradicts, 
the theory of the Vaiseshikas that they are minute 
and permanent. 
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Hence the atomic theory, being thus self-contradictory, 
cannot -.be accepted. The atoms cannot be the- 
ultimate cause of the universe. There would result 
from the circumstance of the atoms having colour, 
etc., the opposite of which the Vaiseshikas mean. - 

II. 2.16 ^ 

Ubhayabha Cha Doshaat 187 

And because of defects in both cases (the atomic 
theory cannot be accepted). 

Vhhayatha ; in both ways, on either side, in either case. Oha ; 
also, and. DoaJiaat : because of defects (or difficulties). 

The argument against Vaiseshikas is,, continued. 

Earth has the qualities of smell, taste, colour and is 
gross. Water has colour, taste and touch and is fine. 
Eire has colour and touch and is finer still. Air is 
!the finest of all and has the quality of touch only. 
The four gross elements earth, water, fire and air are 
(produced from atoms. 

If we suppose that the 'respective atoms of the 
•elements also possess the same number of qualities as 
tthe gross elements, then the atom of air will have one 
.quality, an atom of earth will have four qualities. 
Hence an atom of earth which possesses four qualities 
will be bigger in size. It would not be an atom any 
longer. It will not satisfy the definition of an atom. 

If we suppose them all to possess the same number 
of qualities, in that case there cannot be any difference 
an the qualities of the effects, the gross elements 
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because the attributes of the cause (the atoms) are 
reproduced in its effects (the gross elements). 

If the atom is one and the same and has only one 
quality, than more than one quality should not be 
found. Fire should not have form in addition to touch 
as so on. 

Hence, in either case the doctrine of the Vaiseshikas 
is defective and therefore untenable. It cannot be 
logically maintained. 

II. 2.17 n 

Aparigrahachohatyantamanapekshaa 1 88 

And because (the atomic theory) is not accepted 
(by authoritative^ sages like Manu and others) it is to 
be totally rejected. 

Aparigrahah : Because it is not accepted. Oha : and. Afgantam, ; 
altogether, totally, completely. Anapekaha : to be rejected. 

The argument against Vaiseshika is concluded. 

At least the Sankhya doctrine of Pradhana was 
accepted to some extent by Manu and other knowers 
of the Veda but the atomic doctrine has not been 
accepted by any person of authority in any of its parts. 
Therefore it is to be disregarded entirely by all those 
who take their stand on the Veda. 

Further, there are other objections to the Vaiseshika 
doctrine. The Vaiseshikas assume six categories or 
Padarthas viz, Dravya (substance), Guna (quality), 
Karma (action), iSamanya (generality), Visesha 
(particularity) and Samavaya (inherence). Th^ 
maintain that the six categories are absolutely different 
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from each other and possess different characteristics 
just as a man, a horse and a hare differ from one 
■another. They say that the categories are independent 
■and yet they hold that on Dravya the other five 
■categories depend. This contradicts the former one. 
This is quite inappropriate. Just as animals, grass, 
trees and the like, being absolutely different from 
•each other, do not depend on each other, so also 
the qualities etc,, also being absolutely different from 
.substance cannot depend on the latter. 

The Vaiseshikas say that Dravya (substance) and 
>Guna (quality) are inseparably connected. At the 
same time they say that each begins its activity. The 
threads bring the cloth into existence and the- whiteness 
in the threads produces the whiteness in the cloth. 
“Substances originate another substance and qualities 
another quality." (Vaiseshika Sutras 1. 1. 10). If the 
thread and its quality occupy the same space and are 
inseparably united, how can this take place ? If the 
substance and the quality are inseparably together 
with reference to time, the two horns of a cow would 
have to grow together. If there is inseparability in 
the nature of the substance and its quality, why can 
you not say that both are one and identical. Hence 
the theory that the quality depends upon substance 
•and that the quality and substance are inseparable is 
untenable and inadmissible. 

Further the Vaiseshikas make distinction between 
Samyoga (conjunction) and Samavaya (inherence). 
They say that Samyoga is the connection of things 
which exist separately and Samavaya is the connection 
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©f things which are incapable of separate existence. 
This distinction is not tenable as the cause which 
exists before the effect cannot be said to be incapable 
■of separate existence. What is the proof of the existence 
of Samyoga or Samavaya apart from cause and effect ? 
Nor is there any Samyoga or Samavaya apart from 
the things which become connected. The same man 
although being one only forms the object of many 
■different names and notions according as he is 
considered in himself or in his relation to others. 
Thus he is thought and spoken of as man, Brahmana, 
learned in the Veda, generous, boy, young man, old 
man, father, son, grandson, brother, son-in-law, etc. 
The same digit connotes different numbers, ten or 
Tiundred or thou^nd, according to its place. 

Moreover we have not seen Samyoga except as 
Between things which occupy space. But mind is 
Anu and does not occupy space according to you. You 
■cannot say that you will imagine some space for it. 
if you make such a supposition, there is no end to 
■such suppositions. There is no reason why you 
should not assume a further hundred or thousand 
things in addition to the six categories assumed by 
the Vaiseshikas. 

Moreover, two Paramanus which haye no form 
cannot be united with a Dvyanuka which has form. 
There does not exist that kind of intimate connection 
Between ether and earth which exists between wood 
■and varnish. 

Nor is the theory of Samavaya necessary to explain 
'which, out of cause and effect, depends on the other. 
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There is mutual dependence. Vedantins do not accept 
any difference between cause and effect. Effect is 
only cause in another form. The V edantins acknow- 
ledge neither the separateness of cause and effect, 
nor their standing to each other in the relation of 
abode and the thing abiding. According to the 
Vedanta doctrine the effect is only a certain state 
of the cause. 

Moreover, Paramanus are finite and so they will 
have form. What . has form must be liable to 
destruction. 

Thus it is quite clear that the atomic doctrine is 
supported by very weak arguments. It is opposed to 
those scriptural texts which declare the Lord to be 
the general cause. It is not also arccepted by sages 
like Manu and others. Therefore, it should be totally 
disregarded by wise men. 

Samudayaadhikaranam : Topic (Adhikarana) 4., 

Refutation of the Bauddha Realists 
(Sutras 18-27) 

11. 2.18 ^^JTrfFT: II 

Samudaaya Vbhayahetukepi Tadapraaptih 189 

Even if the (two kinds of) aggregates proceed 
from their two causes, there would take place non- 
establishment (of the two aggregates). 

Samudaaya : The aggregate, Vlhayahetuha : having two 
causes. : also, even. Tadapraaptih'- it will not take _ place,, 
it cannot be established. 
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After refuting the atomic theory of Vaiseshika, the 
Buddhistic theories are now refuted. 

Lord Buddha had four disciples who founded four 
systems of philosophy, called respectively Vaiseshika, 
Sautrantika, Yogachara and Madhyamika. The 
Vaibhasikas are the Realists (Sarvastitvavadins) whO' 
accept the reality of both the outside and the inside 
world consisting respectively of external objects and’ 
thought (also consciousness, feelings, etc.). Ther 
Sutrantikas are the Idealists (Vijnanavadin). They 
hold that thought alone is real. They maintain that 
there is no proof whether external objects really exist 
or not the ideas only exist and the external objects 
are inferred from these ideas. Thus the Vaibhasikas 
hold that the , external objects are directly perceived, 
while the Sautrantikas maintain that the outward 
world is an inference from ideas. The third class, 
the Yogacharas hold that ideas alone are real and 
there is no external world corresponding to these 
ideas. The outward objects are unreal like dream 
objects. 

The Madhyamikas maintain that even the ideas 
themselves are unreal and there is nothing that exists 
except the void (Sunyam). They are the Nihilists or 
Sunyavadins who hold that everything is void and unreal. 
All of them agree that everything is momentary. 
Nothing lasts beyond a moment. Things of the previous 
moment do not exist in the next moment. One appears 
and the next moment it is replaced by another. There 
is no connection between the one and the other. 
Everything is like a scene in a cinema which is 
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produced by the successive appearance and disappearance 
of several isolated pictures. 

The Realists recognise two aggregates, viz., the 
'external material world and the internal mental world, 
•. which together make up the universe. The external 
world is made up of the aggregate of atoms, which are 
of four kinds, viz,, atoms of water which are viscid, atoms 
■of fire which are hot and atoms of air which are mobile. 

The five Skandas or groups are the cause for the 
-internal world. They are Rupa Skanda, Vijnana 
Skanda, V edana Skanda, Samjna Skanda and Samskara 
Skanda. The senses and their objects form the Rupa 
■Skanda. Vijnana Skanda is the stream of consciousness 
which gives the notion of egoism or T. The Vedana 
Skanda comprises the feeling of ple^isure and pain. 
'The Samjna Skanda consists of names such as 
Ramlcrishna, etc. All words thus constitute the 
Samjna Skanda. The fifth Skanda called Samskara 
Skanda consists of the attributes of the mind such as 
•affection, hatred, delusion, merit (Dharma). demerit 
‘(Adharma), etc. All internal objects belong to any 
one of the last four Skandas. The four last Skandas 
form the internal objects. All activities depend upon 
the internal objects. The internal objects constitute 
the inner motive of everything. All internal objects 
belong to one Skanda namely the Rupa Skanda. Thus 
the whole universe consists of these two kinds of 
’Objects, internal and external. The internal aggregate 
or the mental world is formed by the aggregate of the 
last four Skandas. These are the two internal and 
•external aggregates referred to in the Sutra. 
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The theory of the Bauddhas which classifies all 
'Objects under two heads, one aggregate being called the 
external, the other internal, is not sufficient to explain 
the world order ; because all aggregates are unintelligent 
and there is no permanent intelligence admitted by the 
Bauddhas which can bring about this aggregation. 
Everjn:hing is momentary in its existence according to 
the Bauddhas. There is no permanent intelligent 
■being who brings about the conjunction of these 
• Skandas. The continuation is not possible for these 
external atoms and internal sensations without the 
intervention of an intelligent guide. If it be said they 
come together of their own internal motion, then the 
world becomes eternal ; because the Skandas will be 
constantly bringing about creation as they are eternal 
and as they possess motion of their own. Thus this 
theory is untenable. 

It cannot be explained how the aggregates are 
brought about, because the parts that constitute the 
^material aggregates are destitute of intelligence. The 
Bauddhas do not admit any other permanent intelligent 
being such as enjoying soul or a ruling lord, which 
■ could effect the aggregation of atoms. 

How are the aggregates formed ? Is there any 
•intelligent principle behind the aggregates as the Cause, 
the Guide, the Controller or the Director ? Or does 
it take place spontaneously ? If you say that there is an 
intelligent principle, is it permanent or momentary ? If it 
is permanent, then, the Buddhistic doctrine of 
•mpmentariness is opposed. If it is momentary, it 
'must come- into existence first and then unite the 
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atoms. Then the cause should last more than one- 
moment. If there is no intelligent principle as director 
or controller, how can non-intelligent atoms and the- 
Skandas aggregate in an orderly manner ? Further 
the creation would continue for ever. There would be- 
no dissolution. 

For all these reasons the formation of aggregates 
cannot be properly explained. Without aggregates^ 
there would be an end of the stream of earthly 
existence which pre-supposes those aggregates. There- 
fore the doctrine of this school of Bauddhas is untenable- 
and inadmissible. 

■ II. 2.19 

Itareiarapratyayatwaaditi Ohennotpattimatrani- 
mittatwaat. 290 

If it be said that (the formation of aggregates may 
be explained) through (nescience) standing in the; 
relation of mutual causality, we say ‘no, ; they merely 
are the efficient cause of the origin (of the immediately 
subsequent links and not of the aggregation). 

Itara-itara : mutual, one another. Pratyayalwaat •. because of ,3 
being the cause, one being the cause of the other. Jti : thus. 
Chet-, it, (IJic/ieJ; if it be said). Na •. no, XJ ipattimatratwaat i 
because they are merely the efficient cause of the origin, 

An objecton against Sutra 18 is raised and refuted. 

The series beginning with nescience comprise the- 
following members : Nescience. Samskara or impression,, 
Vijnana (knowledge), name and form, the abode of 
the six (i. e., the body and the senses, contact,. 
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■experience of pleasure and pain, desire, activity, 
•merit, demerit, birth, species, decay, death, grief, 
lamentation, mental affliction and the like. 

Nescience is the error of considering that what is 
momentary, impure, etc., to be permanent, pure, etc. 
Impression, (affection, Samskara) comprises desire, 
aversion, etc., and the activity caused hy them. 
Knowledge (Vijnana) is the self-consciousness (Aham 
iti Alayavignanasya Vrittilabhah) springing up in the 
■embryo. Name and form is the rudimentary flake or 
bubble-like condition of the embryo. The abode of 
'the six (Shadayatana) is the further developed stage 
■of the embryo in which the latter is the abode of the 
six senses. Touch (Sparsa) is the sensation of cold, 
warmth, etc., on the embryo’s part. Feeling (Vedana) 
is the sensation of pleasure and pain resulting there- 
from. Desire (Trishna) is the wish to enjoy the 
pleasurable sensations and to shun the painful ones. 
Activity (Upadana) is the effort resulting from desire. 
Birth is the passing out from the uterus. Species (jati) 
is the class of beings to which the new-born creature 
belongs. Decay (Jara), death (Maranam) is explained 
■as the condition of the creature wdien about to die 
'(Mumursha). Grief (Soka) is tjhe frustration of wishes 
■connected therewith. Lament (Parivedanam) the 
lamentations on that account. Pain (Dukha) is such 
pain as caused by the five senses. Durmanas is mental 
■affliction. The ‘and the like’ implies death, the 
■departure to another world and the subsequent return 
■from, there. 

'The Buddhistic realist s^s : Although there exists 
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no permanent intelligent principle of the nature either- 
of a ruling Lord of an enjoying soul under whose- 
influence the formation of the aggregates could take 
place, yet the course of earthly existence is rendered 
possible through the mutual causality of nescience 
(ignorance) and so on, so that we need not look for 
any other combining principle. 

Nescience Samskara, etc., constitute an uninter- 
rupted chain of cause and effect. In the above series 
the immediately preceding item is the cause of the next. 
The wheel of cause and effect revolves unceasingly 
like the water-wheel and this cannot take 
place without aggregates. Hence aggregates are a 
reality. 

We reply: Though in the series' the preceding, 
one is the cause of the subsequent one, there is. 
nothing which can be the cause of the aggregates. It 
may be argued that the ’ union of atom and the 
continuous flow of sensations are proved by the 
mutual inter-dependence existing among them. But 
the argument cannot stand, as this mutual inter- 
dependence cannot be the cause of their cohesion. 
Of two things one may produce the other 
but that is no reason why they should unite- 
together. 

Even if Avidya (nescience), Samskara, Vijnana, 
Nama and, Rupa, etc., may without a sentient or 
intelligent agency pass from the stage of cause to the- 
stage of effect, yet how can the totality of all these 
simutaneously exist without the will of a co-ordinating, 
mind ? # 
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If you say that this aggregate or the world is formedl 
by the mutual causation of Avidya and the rest, we 
say 'it is not so, because your link of causation 
explains only the origin of the subsequent from the- 
previous. It only explains how Vijnana arises from 
Samskara, etc. It does not explain how the aggregate 
is brought about. An aggregate called Sanghata. 
always shows a design and is brought about for the 
purpose of enjoyment. A Sanghata like a house may 
be explained to have been produced by putting, 
together of bricks, mortar, etc., but they do not 
explain the design. You say that there is no permanent 
Atma. Your Atma is momentary only. You are a 
Kshanikatwavadin. There can be no enjoyment or 
experiencing for such a momentary soul ; because the- 
cnjoying soul has not produced the merit or demerit 
whose fruits it has to enjoy. It was produced by 
another momentary soul. You cannot say that the- 
momentary soul suffers the fruits of the acts done 
by its ancestral soul, for then that ancestral souL 
must be held to be permanent and not momentary. 
If you hold any soul to be permanent, it will 
contradict your theory of the momentariness of- 
eyerything. But if you hold everything to be- 
impermanent, your theory is open to the objection, 
already made. Hence the doctrine of the- 
Sanghatas (Buddhists) is untenable. It is not based 
on reason. 

The atoms cannot combine by themselves even, 
when . they are assumed to be permanent and eternal.. 
We have already . shown this when examining the-. 
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•doctrine of the Vaiseshikas. Their combination is 
much more impossible when they are momentary. 

The Bauddhas say that a combining principle of 
'■the atoms is not necessary if the atoms stand in a 
relation of causality. The atoms would combine by 
^.themselves. This is incorrect. The '-causality will 
explain only the production of atoms at different 
moments. It cannot certainly explain the union of 
the atom into an aggregate. The combination of an 
•aggregate can take place only if there is an intelligent 
agent behind. Otherwise it is impossible to explain 
the union of inert and momentary atoms. 

You will say that in the eternal Samsara the 
.aggregates succeed one another in an unbroken chain 
and hence also Nescience and so on which abide in 
those aggregates. But in that case you will have to 
assume either that each aggregate necessarily produces 
another aggregate of the same kind, or that it may 
.produce either a like or an unlike one without any 
settled or definite rule. In the former case a human 
body could never pass over into that of a god or ' an 
.animal or a being of the infernal regions as like will go 
on producing like ; in the latter case a man might in 
an instant become an elephant or a god and again 
become a man ; either of which consequences would 
•be contrary to your system. 

The individual soul for whose enjoyment this 
aggregate of body etc., exists is also evanesceirt or 
momentary. It cannot therefore be an enjoyer. As 
..the individual soul is momentary, whose is liberation ? 
-As there is no permanent enjoyer, there is no necessity 
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^or these aggregates. There may exist a causal 
■relation between the members of the series consisting 
>of Nescience, etc, but in the absence of a permanent 
■enjoying soul, it is not possible to establish on that 
iground the existence of aggregates. Hence the doctrine 
<of momentariness of the Buddhist school of Realists 
cannot stand. 

HI. 2.20 ii 

Uttarotpade Gha Poorvanirodhaat 191 

(Nor can there be a causal relation between 
•nescience, etc.) \)ecause on the origination of the 
■subsequent thing th^ preceding one ceases to be. 

Uttarotpade ; At the time of the production (jf the subsequent 
thing. Oha : and, Poorvanirodhaat ; because the antecedent one 
has ceased to exist, because of the destruction of the previous 
thing. 

\Uttara : in the next, in the subsequent. Ulpade : on the 
.origination, on the production). 

The argument against the Buddhistic theory* 
'Commenced in Sutra 18, is continued. 

We have hitherto argued that nescience and so on 
'Stand in a causal relation to each other merely, so 
that they cannot be made to account- for the existence 
■o'f the.aggregates. We are now going to prove that 
they cannot even be regarded as efficient causes of 
the subsequent members of the series to which they 
^belong. 

According to the Buddhistic theory everything is 
momentary. A thing of the present moment vanishes 
iin the next moment when its successor manifests. At 
24 
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the time of the appearance of a subsequent 
thing, the previous thing vanishes. Hence it is. 
impossible for the previous thing to be the cause of 
the subsequent thing. Consequently the theory is. 
untenable and inadmissible. It cannot stand to 
reason. 

We always perceive that the cause subsists in the 
effect as the thread subsists in the cloth. But 

Buddhists hold that existence originates from non- 
existence because they maintain that the effect cannot 
manifest without the destruction of the cause, the 
tree cannot appear until the seed is destroyed. 

Even the passing of cause into effect in a series of 
successive states like nescience, etc., cannot take 
place, unless there is a co-ordinating intelligence^ 
You say that everything has only a momentary 
existence. Your school cannot bring about the 
simultaneous existence of two successive moments. 
If the cause exists till it passes into the stage of effect, 
the theory of momentary existence (Kshanikatwa) 
will vanish. 

You may say that the former momentary existence 
when it has reached its full development becomes 
the cause of the later momentary existence. That 
also is impossible, because even that will require a 
successive or second moment for operation. This, 
contradicts the doctrine of momentariness. 

The theory of momentary Existence (Kshanikatwa) 
cannot stand. The gold that exists at the time the 
ornament is made is alone the cause of the ornament 
and not that which existed before and has ceased 
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to exist then. If it be still held to be the cause, theu 
existence will come out of non-existence. This is 
not possible. The theory of momentariness will 
contradict the doctrine that the effect is the cause? 
in a new form. This doctrine indicates that the cause 
exists in the effect. This shows that it is not 
momentary. Further origination and destruction will 
be the same owing to momentariness. If it is said 
that there is difference between origination and 
destruction, then we will have to say that the thing 
lasts for more than one moment. Hence we ha\ce 
again to declare the doctrine of momentariness to 
be untenable. 


II. 2.21 STiirfrf 11 

Asasti Praiiffynoparodho Yaugapadyammiyatfia IM 

If non-existence (of cause) be assumed, (while yet 
the effect takes place), there results contradiction o£ 
the admitted principle or proposition. Otherwise theare 
would result simultaneity (of cause and effect). 

Asaii : in the case of non-existence of cause ; if it be admittedi 
that an effect is produced without a cause. Pratigyna : preposition, 
admitted principle. Uparodhah : contradiction,, denial. Yauffa- 
padyam : simultaneity, simultaneous existence. Anyaihaa r 
otherwise. 

The argument against the Buddhistic theory is 
continued. 

If the Buddhists say that an effect is. produced 
without a cause then they would contradict their awn 
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proposition that every effect has a cause. The propor- 
tion admitt-ed by Buddhists that the consciousness of 
"blue, etc., arises when mind, eye, light and object act 
in union as cause will fail. All sorts of effects can 
uo-exist. 

If a cause be assumed then we have to accept that 
fhe cause and effect exist simultaneously at the 
■next moment. The cause exists for more than one 
moment. The cause exists till the state of effect 
as reached. Then the doctrine of motnentariness 
will fail. 


11. 2,22 

Praiisatkhyaapratisanlthyctan irodhaapraptiravi 
ickehedaat 198 

Conscious and unconscious destruction would be 
impossible on account of non-interruption. 

Praiisankhyaa nirodha : conscious destruction, destruction due 
To some cause or agency ; causal destruction, destruction depending 
sipon the volition of conscious entity. Apratiaanhhyaa nirodha ; 
unconscious destruction, destruction not depending upon any 
voluntary agency. Apraapatih ; non-attainment, impossibility. 
iAviehcliedaat : because of non-interruption, because it goes on 
■without interruption. 

The argument against the theory of the Buddhists 
as continued. 

The Buddhists hold that universal destruction is 
»ever going on and that this destruction or cessation 
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is of two kinds, viz,, conscious and unconscious. 
Conscious destruction depends upon an act of thought 
as when 'a man breaks a jar having previously formed, 
the intention of doing so. Unconscious destruction 
is the natural decay of objects. 

The flow of cause and effect goes on without 
interruption and therefore cannot be subject 
to either kind of destruction. Nor can any 
individual antecedent of a series be said to be 
totally destroyed, as it is recognised in its immediate 
consequence. 

Both kinds of destruction or cessation are impossible; 
because it must refer either to the series of mometary 
existences or to the single members constituting the 
series, 

The former alternative is not possible because in 
all series of momentary existences the members o£ 
the series stand in an unbroken relation of cause ^nd. 
effect so that the series cannot be interrupted. The 
latter alternative is similarly not admissible, because 
it is not possible to hold that any momentary existence 
should undergo complete annihilation entirely undefi- 
nable and disconnected with the previous state of 
existence, as we observe that a thing is recognisedi 
in the various states through which it may pass and 
thus has a connected existence. When an earthea 
jar is destroyed we find the existence of the clay in 
the potsherds or fragments into which the jar is broken 
or in the powder into which the potsherds are ground. 
We 'infer that even though what seems to vanish 
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Tstltogetlicr such as a drop of water which has fallen 
on heated iron, • yet continues to exist in some other 
■form, viz,, as steam. 

The series of momentary existence forming a chain 
'of causes and effects is continuous and can never be 
stopped, because the last momentary existence before 
dts annihilation must be supposed either to produce 
its effect or not to produce it. If it does, then the 
series is continued and will not be destroyed. If it 
■does not produce the effect, the last link does not 
xeally exist as the Bauddhas define Satta of a thing 
as its causal efficiency and the non-existence of the 
last link would lead backward to the non-existence of 
'the whole series. 

W e cannot have then two kinds of destruction in 
the individual members of the series also. Conscious 
'destruction is not possible on account of the momentary 
existence of each member. There cannot be 
■unconscious destruction as the individual member 
is not totally annihilated. Destruction of a thing 
really means only change of condition of the 
■substance. 

You cannot say that when a candle is burnt out, 
it is totally annihilated. When a candle burns out, it 
is not lost but undergoes a change of condition.' We 
do not certainly perceive the candle when it is burnt 
-out, but the materials of which it consisted continue 
to exist in a very subtle state and hence they arc 
imperceptible. 

For these reasons the two kinds of destruction 
which the Bauddhas assume cannot be proved. 
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W. 2.23 

Ubhayathaa Cha Doshaat 194 

And on account of the objections presenting them- 
selves in either case. 

Ubhayathaa ; in either case. Cha : and, also. Doshaai : 
ibecause of objections. 

The argument against the Buddhistic theory is 
continued. 

There is a fallacy in either view, i. e., that Avidya 
or ignorance is destroyed by right knowledge or self- 
destroyed. 

According to the Buddhistic view, emancipation 
is the annihilation of ignorance. Salvation or freedom 
is attained when ignorance is destroyed. Ignorance 
{Avidya or nescience) is the false idea of permanency 
in things which are momentary. 

The ignorance can be annihilated by the adoption of 
some means such as penance, knowledge, etc. (conscious 
destruction) ; or it may destroy itself (spontaneity). 
But both the alternatives arc defective. Because this 
annihilation of ignorance cannot be attained by the 
adoption of penance or the like ; for the mean like every 
other thing, is also momentary according to the 
Buddhistic view and is, therefore, not likely to produce 
such annihilation : annihilation cannot take place of its 
own accord, for in that case all Buddhistic instructions, 
the disciplines and methods of meditation for the 
attainment of emancipation will be useless. 

According to the Buddhistic theory there can 
be no voluntary exertion on the part of the aspirant 
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for the breaking asunder of his continued worldly 
experiences or nescience. There is no hope of their 
ever coming to an end by mere exhaustion as the- 
causes continue to generate their effects which agaim 
continue to generate their own effects and so on and 
there is no occasion left for practices for attaining, 
release. 

Thus in the Buddhistic system release or freedom 
can never be established. The teaching of the- 
Buddhists cannot stand the test of reasoning. 

II. 2.24 

Aakaase Chaaviaeahaat 195 

The cause of Akasa (ether) also nd’t being different 
(from the two other kinds of destruction it also cannot' 
be a non-entity.) 

AafcaasB ; in the case of Akasa or other; Cha t also, and. 
Aviseshaat : because of no specific difforonce. 

The argument against the Buddhistic theory is. 
continued. 

We have shotvn in Sutras 22-23 that the two kinds 
of destruction (cessation) are not totally destitute of 
all positive characteristics and so cannot be non-entities. 
We now proceed to show the same with regard to 
space (ether, Akasa). 

The Buddhists do not recognise the existence of- 
Akasa. They regard Akasa as a non-entity. Akasa 
is nothing but the absence of covering or occupying 
body (Asvaranabhava). This is unreasonable. Akasa 
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has the quality of sound, just as earth has smell, 
water taSte, fire form, air touch. Akasa also is a 
distinct entity like earth, water, etc. Hence there 
is no reason why Akasa also should be rejected as a 
non-entity, while earth, water, etc., are recognised 
as being entities. 

Just as earth, air, etc., are regarded as entities on 
account of their being the substratum of attributes 
like smell, ‘etc., so also Akasa should be considered 
as an entity on account of its being the substratum 
of sound, earth, water, etc., are experienced through 
their respective qualities, viz, smell, taste, form, touch. 
The existence of Akasa is experienced through its 
quality, sound. Hence Akasa also must be an entity. 

Space is infested from its attribute of sound. Just 
as earth is inferred from smell. Where there is relation 
of substance and attribute there must be an object,. 
The Buddhists hold that space is mere non-existence 
of matter ( Aavaranabhaavamatram) . If so, a bird 
may fall down as there is no obstructive matter, but 
how can it fly up ? Non-existence of matter is space 
which is a positive object and not mere negation or 
non-entity. 

The doctrine that Akasa is an absolute non- entity 
is not tenable. Why do you say so ? Aviseshaat, 
because there is no difference in the case of Akasa 
from any other kind of substance which is an object 
of perception. We perceive space when we say, 
“the crow flies in space.” The space, therefore is 
as much a real substance as the earth, etc. As we 
know the earth by its quality of smell, water by its 
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quality of taste, and so on, so wc know from the 
quality of being the abode of objects, the existence of 
space, and that it has the quality of sound. Thus 
Akasa is a real substance and not a non- entity. 

If Akasa be a non-entity, then the entire world 
would become destitute of space. 

Scriptural passages declare “Space sprang from the 
Atman" (Atmana Akasa Sambhutah). So Akasa is a 
real thing. It is a Vastu (existing object) and not 
non-existence. 

O Buddhists ! You say that air exists in Akasa. 
In the Bauddha scriptures, a series of questions and 
answers beginning “On which, O revered sir, is the 
earth founded ?" in which the following question 
occurs, “On which is the air founded ?” to which 
it is replied that the air is founded on space (ether). 
Now it is clear that this statement is appropriate 
only on the supposition of space being a positive entity, 
not a mere negation. If Akasa was totally non-existent, 
what would be the receptacle of air ? 

You cannot say that space is nothing but the absence 
of any occupying object. This also cannot stand to 
reason. If you say that .space is nothing but the 
absence in general of any covering or occupying 
body, then when one bird is flying, whereby space 
ds occupied, there would be no room for a second 
bird which wishes to fly at the same time. You may 
give an answer that the second bird may fly there 
where there is absence of a covering body. But we 
declare that that something by which the absence 
of covering bodies is distinguished must be a positive 
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entity, viz., space in our sense and not the mere 
non-existing of covering bodies. 

Moreover, there is a self-contradiction in the 
statements of Buddhists with reference to the three 
kinds of negative entities (Nirupakhya), They say 
that the negative entities are not positively definable, 
■and also are eternal. It is absmd to talk of a non- 
being as being eternal or evanescent. The distinction 
■of subjects and predicates of attribution totally rests 
on real things. Where there is such distinction, 
there exists the real thing such as pot, etc., which 
is not a mere undefinable negation or non-entity. 

JI. 2.25. II 

Anusmritescha 196 

And on account of memory the things are not 
momentary. 

AnustM'iteh t On account of memory. Cha : and. 

■The argument against the Buddhistic theory is 
‘Continued. 

The theory of momentariness of the Buddhists is 
refuted here. If everything is momentary the experiencer 
■of something must also be momentary. But the 
■experiencer is not momentary, because people have 
the memory of past experiences. Memory can take 
•place only in a man who has previously experienced it, 
because we observe that what one man has experienced 
is npt remembered by another man. It is not that 
the experience is that one sees and another remembers. 
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Our experience is “I saw and I now remember what- 
I saw." He who experiences and remembers is the 
same. He is connected with at least two moments.. 
This certainly refutes the theory of momentarincss. 

The Buddhists may say that memory is due . to 
similarity. But unless there be one permanent knowing, 
subject, who can perceive the similarity in the past 
with the present, one cannot say "This is the pot, this 
is the chair which was in the past.” So long there- 
is not the same soul which saw and -vyhich now 
remembers, how can mere similarity bring about such 
a consciousness as “I saw and I now remember- 
(Pratyabhijna) ?”. The knowing subject must be 
permanent and not momentary. 

Doubt may arise with reference „ to an external 
object. You may not be able to say whether it is. 
identically the same object which was perceived in 
the past or something similar to it. But with reference 
to the Self, the. cognising subject, there can never 
arise any such doubt whether I am the same who was. 
in the past, for it is impossible that the memory of 
a thing perceived by another should exist in one’s 
own Self. 

If you say that this, the thing remembered, is like 
that, the thing seen, in that case also two things, 
are connected by one agent, If the thing perceived 
was separate and ceased totally, it cannot be referred 
at all. Moreover the experience is not that “this is. 
like that" but "that this is that." 

We admit that sometimes with reference to am 
external thing a doubt may arise whether it is that or- 
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merely is similar to that ; because mistake may occur 
•concerning what lies outside our minds. But the 
conscious subject never has any doubt whether it is 
■itself or only similar to itself. It is distinctly conscious 
■that it is one' and the same subject which yesterday 
"had a certain sensation and remembers that sensation 
today. Does any one doubt whether he who remembers 
is the same as he who saw ? 

For this reason also the theory of momentariness 
•of the Buddhists is to be rejected. 

We do not perceive objects coming into existence 
in' a moment or vanishing in a moment. Thus the theory 
•of momentariness of all things is refuted. 

II. 2.26 

Naasato-driahtatWfiat 197 

(Existence or entity does) not (spring) from non- 
•existence or non-entity, because it is not seen. 

Na : not. Amtah ; from non-existence, of the unreal, of a 
non-entity. , . Adrishtaitwaat : because it is not seen. 

The argument against the Buddhistic theory is 
continued. 

A non-entity has not been observed to produce 
■entity. Therefore it does not stand to reason to suppose 
■non-entity to be the cause, 

The Bauddhas (Vainasikas) assert that no effect 
can be produced from anything that is unchanging 
•and eternal, because an unchanging thing cannot 
produce an e’ffect. So they declare that the cause ' 
perishes before the effect is produced. They say from 
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the decomposed seed only the young plant springs,, 

spoilt milk only turns into curds, and the lump of 

clay has ceased to be a lump when it becomes a pot,, 
So existence comes out of non-existence. 

According to the view of the Buddhists, a, real 
thing, i. e., the world has come into existence out 

of nothing. But experience shows that this theory is 

false. A pot for instance is never found to be produced 
without clay. Such a hypothetical production can 
only exist in the imagination' for example, the child 
of a barren woman. Hence the view of the Buddhists 
is untenable and inadmissible. 

If existence can come out of non-existence, if 
being can proceed from non-being, then the assump- 
tion of special causes would have no meaning at all. 
Then anything may come out of anything, because: 
non-entity is one and the same in all cases. There 
is no difference between the non-entity of a mango, 
seed and that of a jack-seed. Hence a jack tree 
may come out of a mango seed. Sprouts also may 
originate from the horns of hares. If there are different 
kinds of non-existence, having special distinctions just 
as for instence, blueness and the like are the special 
qualities of lotuses and so on, the non-existence 
of a mango seed will differ from that of a. 
jack-seed, and then this would turn non-entities 
into entities. 

Moreover if existence springs from non-existence 
ill effects would be affected with non-existence, but 
:hey are seen to be positive entities with their various 
jpecial characteristics. 
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The horn of a hare is non-existent. What can 
come out from that horn ? We see only being 
emerging from being, e. g., ornament from gold, etc. 

According to the Bauddhas all mind and all mental 
modifications spring from the four Skandas and alL'- 
material aggregates from the atoms. And yet they 
say at the same time that entity is born of non-entity. 
This is certainly quite inconsistent, and self-contradic- 
tory. They stultify their own doctrine and needlessly 
confuse the minds of every one. 


II. 2,27 44 W 

Udaaseenaanaamapi Ghaivam Siddhih 198 

4 

And thus (if existence should spring from non-exis- 
tence. there would result) the attainment of the goal 
by the indifferent and non-active people also. 

XJdaasemaanaam : of the indifferent and non-active. Api \ 
even also, Gha ; and. Evam ■. thus. Siddih : success accomplish- 
ment, and attainment of the goal. 

The argument against the Buddhistic theory is. 
continued. 

If it were admitted that existence or entity springs, 
from non-existence or non entity, lazy inactive people' 
also would attain their purpose. Rice will grow even, 
if the farmer does not cultivate his field. Jars will 
shape themselves even if the potter does not fashion 
the clay. The weaver too will have finished pieces, 
of cjoth without weaving. No body will have to exert 
himself in the least either for going to the heavenly 
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World or for attaining final emancipation. All this 
-is absurd and not maintained by anybody. 

Thus the doctrine of the origination of existence or 
•entity from non-existence or non-entity is utenable or 
•inadmissible. 

Naabhaavaadhikaranam : Topic (Adhikarana) 5. 

Refutation of the Bauddha Idealist 
(Sutras 28-32) 

Tl. 2,28 frrviT^ || 

Naabhaava Upalabdheh 199 

r 

The non-existence (of eternal things) cannot be 
maintained : on account of (our) consciousness (of 
them). 

Na : Not. Abhaavah ; Non-existenoe. Upalabdheh : because 
they are perceived, because of perception, because wo are 
' conscious of them on account of their being experienced. 

The argument against the Buddhistic theory is 
continued. From this Sutra begins the refutation of 
Buddhistic Idealists. 

The doctrine of the Buddhist which affirms the 
' momentary existence of external objects has been refuted. 
The Sutrakara or the author of the Sutras now proceeds 
to refute the doctrine of the Buddhistic school which 
. affirms the momentarincss of thought, which declares 
that only ideas exist and nothing else. 

According to the Buddhistic Idealists (Vijnanavadins), 
:the external world is non-existent. They maintain 
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that every phenomenon resolves itself into consciousness 
and idea without any reality correspondiixg to it. 
This is not correct. The external phenomena are not 
non-existent as they are actually witnessed by our 
sense's of perception. The external world is an. 
object of experience through the senses. It cannot 
therefore be non-existent like the horns of 
■a hare. 

The Vijnanavadins say : No external object 
exists apart from consciousness. There is impossibility 
for the existence of outward things. Because if 
•outward objects are admitted, they must be either 
•atoms or aggregates of atoms such as chairs, pots, etc. 
But atoms cannot be comprehended under the ideas 
•of chair, etc. * It is not possible for cognition to 
represent things as minute as atoms. There is no 
recognition of atoms and so the objects could not be 
•atoms. They could not be atomic combinations 
because we cannot affirm if such combinations are 
■one with atoms or separate therefrom. 

According to the Vijnana Vadins or the Yogachara 
system the Vijnana Skanda or idea alone is real. An 
■object like pot or chair which is perceived outside is 
nothing more than ideas. The Vijnana or idea 
modifies itself into the form of an object. All worldly 
•activities can go on with mere ideas, just as in dream 
•all activities performed with the thought objects. 
Ideas only exist. It ,is useless to assume that the 
■object is ' something different from the idea. ' It is 
possible to have practical thought and intercourse 
without external objects, just as it is done in dream. All 

25 
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practical purposes are well rendered possible by 
admitting the reality of ideas only, because no good 
purpose is served by additional assumption of external 
objects corresponding to internal ideas. 

The mind assumes different shapes owing to the 
different Vasanas or desire-impressions submerged in it. 
Just as these Vasanas create the dream ■ world, so» 
the external world in the waking state is also tire 
result of Vasanas. The assumption of an external 
object is 'unnecessary. We do not see any separation of 
cognition and object. In dream we cognise without 
objects. Even so in the vraking state there could be 
cognition without objects. Our manifoldness of Vasanas. 
can account for such cognitions. 

Perception in the waking state is like a dream. 
The ideas that are present during a dream appear in 
the form of subject and object, although there is no 
external object. Hence, the ideas of chair, pot 
which occur in our waking state are likewise 
independent of external objects, because they also 
imply ideas. 

This argument is fallacious. When you see a 
chair or a pot • how can you deny it ? When . 
you eat your hunger is appeased. How can you 
doubt the hunger or the food,? You say that 
there is no object -apart from your cognition 
on account of your capricidusness. Why do you 
not see a chair as a ' pot ? If an object is a 
mere mental creation like a dream why should the 
mind locate it outside ? 

• The Buddhist may say , “I do not affirm that I 
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have no consciousness of an object. I also feel that 
the object appears as an external thing, but what I 
affirm is this that I am always conscious of nothing 
directly save my own ideas. My idea alone shines as- 
something external. Consequently the appearance 
of the external things is the result • of my 
own ideas. 

W e reply that the very fact of, your consciousness- 
proves that there is an external object giving rise to- 
the idea of externality. That the external object 
exists apart from consciousnesness has necessarily to» 
be accepted on the ground of the nature of conscious- 
ness itself. No one when perceiving a chair or a pot 
is conscious of his perception only, but all are- 
conscious 6f chair or a pot and the like as objects- 
of perception. 

You (Vijnanavadins) say that the internal; 
consciousness or idea appears as something external.. 
This . already indicates that the external- world is real. 
If it were not real, your saying like something, 
external would be meaningless. The word “like” shows 
that you admit the reality of the external objects. 
Otherwise you would not have used this -word. 
^Because no one- makes a comparison with a thing which 
is an absolute unreality. No one says that Ramakrishna 
is like the son of a barren woman. 

An idea like a lanjp requires an ulterior intellectual 
principle or illuminer to render it manifest. Vijnanat 
has -a beginning and an end. It also belongs to the- 
category of the known. The knower is as indispensable 
of - cognitions as of objects. 
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21.2.29 II 

Vaidharmyaaccha Na Swapnaadivat 2Q0 

And on account of the difference in nature (in 
■consciousness between the waking and the dreaming 
;state, the- experience of the waking state) is' not like 
<dreams, etc, etc. 

Vaidliarmyaat : on account of difference of nature, because of 
■dissimilarity. Cha ; and, also. Na ; Not. Swapnaadivat ; Like 
■dreams etc. 

The argument against the Buddhistic theory is 
continued. 

The waking state is not like dream, etc., because 
■of dissimilarity. The ideas of the waking state are 
mot like those of a dream on account of their difference 
■of nature. 

The Buddhists say ; The perception of the external 
"world is like the dream. There are no external objects 
;m a dream and yet the ideas manifest as subject and 
■object. Even so ■ the appearance of, the external 
■universe is independent of any objective reality. 

The analogy of dream phenomena t6 the phenomena 
■of the waking world' is wrong. The consciousness in 
•a dream and that in. a wakeful state are dissimilar. 
The consciousness in a dream depends on the previous 
■consciousness in the wakeful state, but the consci- 
■ousness in the wakeful state does not depend on 
anything else, but on the actual perception by senses. 
Further the dream exiperience become false as soon 
•as one wakes ,up. The dreaming man says as soon 
•as he wakes up, “I wrongly dreamt that I had a 
meeting with the Collector. No such meeting took 
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place. My mind was dulled by sleep and so the false 
ideas arose. Those things on the contrary, of 
which we are conscious in our waking state such as 
post and the like are never negated in any state. They- 
stand unchallenged and uncontradicted. Even after 
hundre’ds of years they will have the same appearance- 
as now. 

Moreover dream phenomena are mere memories 
whereas the phenomena of the waking state are- 
experienced as realities. The distinction between, 
remembrance and experience or immediate conscious- 
ness is directly realised by every one as being founded 
on the absence or presence .of the object, When a 
man remembers his absent son, he does not directly 
meet him. Simply, because there is similarity between 
dream stat6 and waking state we cannot say that they 
have the same nature. If a characteristic is not the- 
nature of an object it will not become its inherent; 
nature simply by being similar to an object which 
has that nature. You ■ cannot say that fire which 
burns is cold, because it has characteristics in common 
with water. 

Hence the dreaming state and the waking state are: 
totally dissimilar in their inherent nature. 

II. 2.30 ^ 11 

Wa Bhaavonupalabdheh SOi 

The existence (of Samskaras or mental impressions> 
is not possible (according to the Bauddhas), on account 
of the absence of perception (of external things). 
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ycniNot, Bhavahi Existence (of irtipressious or Samskaras). 
■Anupalabdheh : because they are not perceived, because (external 
'things) are not experienced. 

The argument against the Buddhistic theory is 
continued. 

According to your doctrine there could Ije no 
■existence of Vasanas or mental impressions as you deny 
the existence of objects. , 

You say that though an external thing does not 
■actually exist, yet its impressions do exist, and from 
these impressions diversities of perception and ideas 
like chair, tree arise. This, is not possible,, as there can 
be no perception of an external thing which is itself 
non-existent. If there be no perception of an ' external 
thing, how can it leave an impression ^ 

■ If you say that the Vasanas or the mental impressions ' 
are Anadi (beginningless, or causeless), this will land' 
you in the logical fallacy of ragroHmH 'ad infinitum^' 
This would in no way establish your position. Vasanas 
are Samskaras or impressions and imply* a cause and 
basis or substratum, but for^ you there is' no cause or 
basis for Vasanas or mental impressions, as you say 
that it cannot be cognised through any means of 
jknowledge, 

II. 2.31 II 

Kahanihatwaaccha 202 

And on account of the momentariness (of the 
.^layarvijhana or egp-consciqusness it cannot be ' the 
.abpde of t)ie Samskaras or mental impressions),,. 

Kehanikapwcmt : Oa account of the momentoiiiness. Oha .• and. 
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The argument against the Buddhistic theory is 
continued. 

The mental impressions cannot exist without a • 
receptacle or abode . Even the Alaya-vijnana or ' 
ego-consciousness cannot be the abode of mental 
impressions as it is also momentary according to the 
Buddhistic view. 

Unless there exists one continuous, permanent 
principle equally connected with the past, the present ‘ 
and the future, or an absolutely unchangeable Self 
which cognises everything, we are unable to account 
for remembrance, recognition, which are subject to 
mental impressions dependent on place, time and ■ 
cause. If you ■ say that Alaya-vijnana is something 
permanent then that would contradict your doctrine 
of moraentariness. 

W e have thus refuted the doctrine of the Buddhists 
which holds the momentary reality of the external world 
and the doctrine which declares that ideas only exist. 

11. 2.32 U 

Sarvaihaanupapattescha. 203 

And (as the Bauddha system is) illogical in every 
way (it cannot be accepted). 

Sarmthaa \ in uvery way. Anupapailth •. because 'of its .not 
'being proved, being illogical. Oha : and, also. 

The argument against the Buddhistic theory is 
concluded here. 

The Sunyavada or Nihilism of the Buddhist, which 
asserts that nothing exists .is fallacious because it goes 
agamst every method of proof, viz., perception,' 
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inference, testimony and analogy. It goes against the 
Sruti and every means of right '.knowledge. Hence 
• it has to be totally ignored, by those who care for their 
own happiness and welfare. It need not be discussed 
in detail as it gives way on all sides, like the walls 
of a well dug in sandy soil. It has nO' foundation 
whatever to rest upon. Any endeavour to use this 
^stem as a guide in the practical concerns of life is 
mere 'folly. 

O Sunyavadis ! You must admit yourself to be a 
being and your reasoning also to be something and 
not nothing. This contradicts your theory that all 
is nothing. 

Further the means of knowledge by which Sunyata 
is to be proved must at least be real and must be 
acknowledged to be true, because if' such means of 
knowledge and arguments be themselves nothing, then 
the theory, of nothingness cannot be established. If 
these means and arguments be true, then something, 
certainly is proved. Then also the theory of nothing- 
ness is disproved. 

Ekasminnasambhavadhikarana : Topic (Adhikarana) 6. 

Refutation of the J aina Doctrine. 

(Sutras 33-36) 

11. 2.33 

Naikasminnasamhlmvaat W4, 

' On account of the impossibility (of contradictory 
attributes) in one and the same thing at the same time 
(the Jaina doctrine is) not (to be accepted). 
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Na : not. Ekasmin ; In one. Asambhavaat : On account of the- 
impossibility. 

After the refutation of the Buddhistic doctrines of 
momentariness, Vijnanavada and Nihilism, the Jaina? 
■doctrine is taken up for disscussion and refutation. 

The Jainas acknowledge seven categories or Tattwas, 
viz., soul (Jiva), non-soul (Ajiva), the issuing outward" 
(Asrava), restraint (Samvara), destruction (Nirjara)', 
bondage (Bandha), and release (Moksha). These 
categories can be mainly divided into two groups, the 
soul and the non-soul. The Jainas say also that there 
are five Astikayas viz., Jiva or soul, Pudgala (body, 
matter), Dharma (merit), Adharma (demerit), andl 
Akasa (space). 

Their chief doctrine is the Saptabhanginaya. They 
predicate seven different views with reference to- 
the reality of everything, i. e., it may exist, may not 
exik, may exist and may not exist, may be inexpressible, 
may exist and may be inexpressible, may not exist and 
may be inexpressible and may exist and may not 
exist and may be inexpressible; 

Now this view about things cannot be accepted, 
because in one substance it is not possible that contra- 
dictory qualities should exist simultaneously. No>. 
one ever sees the same object to be hot and cold 
at the same time. Simultaneous existence of light 
and darkness in one place is impossible. 

According to the Jaina doctrine, heaven and 
liberation may exist or may not exist. This world, heaven 
and even liberation 'will become doubtful. We 
canol; arrive at any definite knowledge. It would 
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he useless tro lay down rules of practice for the 
attainment of heaven, for the avoidance of hell or 
for emancipation ■ because there is > no certainty 
■about anything. The heaven may as well be hell 
and final freedom not different from These. As 
eversrthing is ambiguous, there would be nothing to 
distinguish heaven, hell and final liberation from 
■each other. 

Confusion will arise not only with regard to the 
objects of the world, but of the world also. If things 
ar^ indefinite, and if everything is “somehow it is, 
somehow it is, not,” then a man who wants water will 
take fire to quench his 'thirst and so on with everything 
else, because it may be that lire is hot, it may be that 
fire is cold. ■ . , 

If there is such doubt how can ‘ true knowledge 
result ? How can the Jaina teachers teach anything 
with certainty if everything is doubtful ? How 
■can ■ their followers act at all, learning siich 
Teachings ? 

Applying . this Saptabhanginaya to their five 
Astikayas, the five may become four or even less. 
If they are inexpressible, why do they talk 
about it ? 

We have already refuted the atomic theory on 
which is based the Jaina doctrine that Pudgala (matter) 
is due to atomic combination. 

Hence the Jaina doctrine is untenable and inad- 
missible. Their logic is fragile as the thread of a spidet' 
■and cannot stand the strain of reasoning. 
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II. 2.34 

Evam chaatfnaahaartsnyam SOS 

And in the same way (there results from the Jaina 
•doctrine) the non-universality of the soul. 

Jlvam ; thus, in the same way, as it is suggested by the Jaiha. 
■theory. Cha : also, and. , Atnia~akaartsnyam : non-nniversali'ty 
of the soul. 

Other defects of the Jaina theory are shown. 

We have hitherto spoken about the objection 
resulting from the Syaadvaada of the Jainas, viz., that 
•one thing cannot have contradictory attributes. We 
mow turn to the objection that from their doctrine 
it would follow that the individual soul is not universal, 
i. e., not Omnipresent. 

The Jainas' hold that the soul is of the size of the 
(body. In that case it would be limited and with parts. 
Hence it cannot be eternal, and Omnipresent. 

Moreover, as the bodies of different classes of 
•creatures are of different size, the soul of a man taking 
(the body of an elephant on account of its past deeds will 
mot be able to fill up that body. The soul of an ant 
also will not be able to fill up the body of an elephant. 
The soul 'of an elephant will not have sufficient space in 
(the body of an ant. A large portion of it will have 
5tb be outside that body. The soul of a child or a 
youth being smaller in size will not be able to fill 
•completely the body of a grown up man.- 

The stability of the dimensions of the soul is 
linJ’paired. The Jaina theory itself falls to the ground. 
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The Jainas may give an answer that a Jiva has. 
infinite limbs and therefore could expand , or contract. 
But could those infinite limbs be in the same place- 
or not ? If they could not; how could they be- 
compressed in a small space ? If they could, then all 
the limbs must be in the same place and cannot expand 
into a big body. , Moreover they have no right to- 
assume that a Jiva has infinite limbs, What is there 
to justify the view that a body of limited size contains- 
an infinite number of soul particles ? 

Well then, the Jainas may reply, let us assume that 
by turns whenever the soul enters a big body, some- 
particles accede to it, while some withdraw from it, 
whenever it enters a small body. 

To this hypothesis, the next Sutra gives a suitable- 
answer. 

II. 2,35 ^ tr3Tf?n?c?rfirdid ii 

Na Gha Paryaayaadapyavirodho Vihaarmdihhyah SOS 

Nor is non-contradiction to be derived from the- 
su'ccession (of parts according to and departing from- 
the soul to such different bodies) on account of the- 
change, etc., (of the soul). 

Na : not. Oha : also, and. Paryaayaat ; in turn, because of 
assuming; by succession. A.yi : even. Avivodhah ; no inconsistency, 
Viharaadibliyah ; On account of change, etc. 

Further defects of the Jaina doctrine are shown in 
this Sutra, 

The-Jaina may say that the soul is really indefinite- 
m its size. Therefore when it animates the bodies of 
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•.■an infant or a youth it has that size, and when it 
occupies the bodies of horses or elephants it expands 
itself to that size. By successive expansion and 
'dilation like the gas it fully occupies the entire body' 
which animtes for the time being. Then there is 
no objection to our theory that the soul is of the 
•size of the body. 

Even if you say that the limbs of the soul keep out 
■or come in according as the body is small or big, you ' 
cannot get over the objection that in such a case 
'the soul will be liable to change and consequently 
■will not be eternal. Then any talk of bondage and 
•emancipation would be meaningless. The futility 
•of the question of release and of the philosophy that 
■deals with it would result. 

If the soul’s limbs can come and go, how could it 
be different in nature from the body ? So one of 
these limbs only can be the Atma. Who can fix it ? 
Whence do the limbs of the soul come ? Where do 
they take rest ? They cannot spring from the material 
elements and re-enter the elements because the soul 
is immortal. The limbs come and go. The soul will 
be of an indefinite nature and stature, 

The Jaina may say that although the soul’s size 
successively changes it may yet be permanent. Just 
•as the stream of water is permanent although the 
water continually changes. 

Then the same objection as that urged , against the 
Buddhists will arise. If such a continuity is not real 
but is only apparent, there will be no Atma at all. 
We are led back to the doctrine of a general void. 
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If it is something real, the soul will be liable to change 
and henge not eternal. This will render the view 
of the Jaina impossible. 

11. 2.36 II 

Antyaavasthiteschobhayanityatwaadavisheshah S07 

And on account of the permanency of the final (size 
of the soul on release) and the resulting permanency 
of the two (preceding sizes), there is no difference 
(of size of the soul, at any time). 

Antyaavasthiteh : because of the permanency of the size at the 
end. Oha : and. Vhhayanityatwaat ; as both are permanent. 
Avisheehah : because there being no difference; 

C 

Discussion on the defects of the Jaina doctrine is. 
concluded. 

Further the Jainas themselves admit the perma- 
nency of the final size of the soul, which it has in the 
stage of release. From this it follows also that its. 
initial size and its intervening size must be permanent. 
Therefore there is no difference between the three 
sizes. .What is the speciality of the state of release. 
There is no peculiarity of difference according to the 
Jainas between the state of release and the mundane 
state. The different bodies of the soul have one and 
the same size and the soul cannot enter into bigger 
and smaller bodies. The soul must be regarded as 
being always of the same size, whether minute or 
infinite and not of the varying size of the bodies. 

Therefore the Jaina doctrine that the soul varies 
according to the size of the body is untenable and 
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inadmissible. It must be set aside as not in an}' way- 
more rational than the doctrine of the Buddhas. 

Patyadhikaranam : Topic (Adhikarana) 7. 

Refutation of the Pasupata System. 

(Sutra 37-41) 

II. 2.37 

Patyurasaamanjasyaat SOS 

The Lord (cannot be the efficient or the operative- 
cause of the world) on account of the inconsistency 
(of that doctrine). 

Paiijvh ; of the*Lord, of Pasupati, of the Lord of animals. 
Aanamanjasyat ; on account of inconsistency, on account of 
untenablene.ss, inappropriateness. 

The Pasupatas or the Maheswaras are divided into 
four classes, viz., Kapala, Kalamukha, Pasupata and' 
Saiva. , Their scripture describes five categories, viz., 
Cause (Karana), effect (Karya), Union (Yoga by 
the practice of meditation), Ritual (Vidhi) and the 
end of pain or sorrow (Duhkhanta), i. e., the final 
emancipation. Their categories were revealed by 
the great Lord Pasupati Himself in order to break 
the bonds of the soul called herein Pasu or animal. 

In this system Pasupati is the operative of the- 
efficient cause (Nimita Karana). Mahat and the- 
rest are the effects. Union means union with Pasupati, 
their God through abstract meditation. Their rituals, 
consist of bathing thrice a day, smearing the forehead! 
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with ashes, interturning the fingers in religious worship 
>(Mudra), wearing Rudraksha on the neck and arms, 
‘taking food in a human skull, smearing the body with 
■ashes of a burnt human body, worshipping the deity 
immersed in a wine-vessel. By worshipping' the 
Pasupati the soul attains proximity with the Lord, 
■and there accrues a state of cessation of all desires 
•and all pains which is Moksha. 

The followers of this school recognise God as the 
'efficient or the operative cause. They recognise the 
primordial matter as the material cause • of the world. 
This theory is contrary to the view of the Sruti where 
jBrahman is stated to be both the efficient and the 
imaterial cause of the world. Hence the theory of 
-Pasupatas cannot be accepted. 

According to Vedanta the Lord is both the efficient 
and the material cause of 'the universe. The Naiya- 
yikas, Vaisheshikas, Yogins and Maheshwaras say that 
the Lord is the efficient cause only and the material 
cause is either the atoms according to the Naiyayikas 
and Vaisheshikas, or the Pradhana according to the 
Yogins and Maheshwaras. He is the rul^r of the' 
Pradhana and the souls which are different 
from Him. 

This view is ■ wrong and inconsistent. Because 
God will be ' partial to some and prejudiced against 
others. Because some arc prosperous, while others 
arc miserable in this universe. You cannot explain 
this saying that ' such difference is due' to diversity 
of Karma, for if • the Lord directs Karma, they will 
.become mutually dependent. You cannot explain 
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this on the ground of beginninglessness, for the defect 
of mutual dependence will persist. 

Your doctrine is inappropriate because you hold 
the Lord to be a special kind of soul. From this it 
follows that He must be devoid of all activity. 

The Sutrakara himself has proved in the previous 
Section of this book that the Lord is the material 
cause as well as the ruler of the world Cefficient or 
the operative cause). 

It is impossible that the Lord should be the mere 
efficient cause of the world, because His connection, 
with the world cannot be established. In ordinary 
worldly life we see that a potter who is merely the 
•efficient cause of the pot has a certain connection 
with the clay with ‘which he fashions the pot. 

The Srutis emphatically declare T will become many’ 
'(Tait. Up. II. 6), This indicates that the Lord is 
both the efficient and the material cause of the 
•universe. 

11. 2.38 II 

Sambandhaanupapattesoha 209 

And because relation (between the Lord and the 
Pradhana or the souls) is not possible. 

- Sambandhah : Relation, Anupapatteh ; because of the impossi- 
bility. Cha : and. 

The argument against the Pasupata view is continued. 

A Lord who is distinct from the Pradhana and the 
.souls eannot be the ruler of the latter without being 
•connected with them in a certain way. It cannot be 

26 
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conjunction (Samyoga), because the Lord, the Pradhana 
and the souls arc of infinite extent and destitute of 
parts. Hence they cannot be ruled by Him, 

There could not be Samavaya-Sambandha (inher- 
• ence) which subsists between entities inseparably 
connected as whole and part, substance and attributes, 
etc., (as in the case of Tantupata, thread and cloth),, 
because it would be impossible to define who should 
be the abode and who the abiding thing. 

The difficulty does not arise in the case of the- 
Vedantins. They say that Brahman is Abhinna- 
Nimitta-Upadana, the efficient cause and the material 
cause of the world. They affirm Taadaatmya-sambandha. 
(relation of identity). Further they depend on the 
Srutis for their authority. They define the nature of 
the cause and so on, on the basis of Sruti. They are,, 
therefore, not obliged to render their tenets entirely 
conformable to observation as the opponents have to. 

The Pasupatas cannot say that they have thS' 
support of the Agama (Srutis-Tantras) for affirming. 
Omniscience about God. Such a statement suffers 
from the defect of a logical see-saw (petitio' principii), 
because the omnicience of the Lord is established “on. 
the doctrine of the scripture and the authority of the. 
scripture is again established on the omniscience 
-of the Lord. 

For all these reasons ' such doctrines of Sankhya- 
yoga about the Lord is devoid of foundation and is 
incorrect. Other similar doctrines- which likewise are 
not based on the Veda are tOi be refuted by corres- 
ponding arguments. 
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II. 2.39 h 

Adhishthaanaanupapattescha SIQ 

And on account of the impossibility of rulership (oia 
the part of the Lord). 

Adhishthaana Rulership. Amipapatteh ' because of the- 
impossibility. Cha : and. 

The argument aginst the Pasupata view is continued^. 

The Lord of the argumentative philosophers, such 
as Naiyayikas, etc., is untenable hypothesis. There is 
another logical fallacy in the Nyaya conception of 
Ishwara. They say that the Lord creates the world! 
with the help of Pradhana, etc., just as a potter makes- 
pots with the mud. 

But this cannot be admitted, because the Pradhana 
which is devoid of colour and other qualities and 
therefore not an object of perception, is on that account 
of an entirely different nature from clay and the like. 
■Therefore it cannot be looked upon as- the object of the 
Lord’s action. The Lord cannot direct the Pradhana. 

There is another meaning also for this Sutra. In 
this world we sec a king with a body and never 
a king without a body. Therefore, the Lord also* 
must have a body which will serve as the .substratum 
of his organs, flow can we ascribe a body to the Lord, 
because a body is only posterior to creation ? 

The Lord, therefore, is not able to act because he: 
is devoid of a material substratum, because experience 
teaches us that action needs a material substratum. 
If we assume that the Lord possesses some kind' of body 
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wtich serves as a substratum for his organs prior to 
creation, this assumption also will not do, because if the 
Lord has a body He is subject to the sensations of 
the odinary souls and thus no longer is the Lord. 

The Lord’s putting on a body also cannot be 
■established. So the Lord of animals (Pasupati) cannot 
be the ruler of matter (Pradhana). That by putting 
on a body the Lord becomes the efficient cause of the 
world is also fallacious. In the world it is observed 
that a potter having a bodily form fashions a pot with 
the clay. If from this analogy the Lord is inferred 
to be the efficient cause of the world. He is to be 
admitted to have a bodily form. But all bodies are 
perishable. Even the Pasupatas admit that the Lord 
is eternal. It is untenable that the eternal Lord 
tesides in a perishable body and so becomes dependent 
•on another additional cause. Hence it cannot be 
inferred that the Lord has any bodily form. 

'There is still another meaning. Further there is in 
his case the impossibility (absence) of place. For ap 
agent like the potter, etc., stands on the ground and 
■does his work. He has a place to stand upon. Pasupati 
does not possess that. 

II. 2.40 EfeTol'qiST 1 1 

Karanavacchenna Bhogaadibhyah ‘Ml 

If it be said (that the Lord rules the Pradhana etc.,) 
just, as (the Jiva rules) the senses (which are also 
not perceived), (we say) no, because of the 
■^njpymept, etc. 
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Karanavat : like the senses. Ohet : if, if it be conceived. Na : 
not (no, it cannot be accepted), Bhogaadibhyah s Because of 
enjoyment, etc. 

An objection against Sutra 38 is raised and refuted- 

The Sutra consists of two parts, namely an argument 
and its reply. The argument is ‘Karanavacchet’ and 
the reply is ‘Na Bhogadibhyah’- 

The opponent ■ says ; Just as the individual soul 
rules the sense-organs which are not perceived, so also 
the Lord rules the Pradhana, etc. 

The analogy is not correct, because the individual 
soul feels pleasure and pain. If the analogy be true, 
the Lord also would experience pleasure and pain, 
caused by the Pradhana etc., and hence would forfeit 
His Godhead. 

11. 2.41 ^ II 

Antavattwaniasarvajnataa vaa 212 

(There would follow from their doctrine the 
Lord’s) being subject to destruction or His non- 
omniscience. 

Antavattioam : finiteness, terminableness, subject to destructioa. 
Asarvajnataa : absence oi Omniscience. Vaa : or. 

The argument raised in Sutra 40 is further refuted 
and thus the Pasupata doctrine is refuted. 

According to these schools (Nyaya, Pasupata, the 
Maheswara, etc,) the Lord is Omniscient and 
eternal. The Lord, the Pradhana and the souls 
are infinite and separate. Does the Omniscient 
Lord know the measure of the Pradhana, soul and 
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Himself or not ? If the Lord knows their measure, 
they are all limited. Therefore a time will come when 
they will all cease to exist. If Samsara ends and thus 
there is no more Pradhana, of what can God be the 
basis or His lordship ? Or, over what is His Omniscience 
to extend ? If nature and souls are finite,' they 
must have a begmning. If they have a beginning 
.and end, there will be scope for Sunyavada, the 
■doctrine of nothingness. If He does not know them, 
then He would ■ no longer be Omniscient. In 
either case the doctrine of the Lord’s being the mere 
'efficient cause of the world is untenable, inconsistent 
and unacceptable. 

If God be admitted to have organs of senses and so 
to be subject to pleasure and pain, as stated in Sutra 
40, He is subject to birth and death like an ordinary 
man. He becomes devoid of Omniscience. This sort 
of God is not accepted by the Pasupatas even. Hence 
the doctrine of the Pasupatas, that God is not the 
material cause of the world cannot be accepted. 

Utpatyasarabhavaadhikaranam : Topic (Adhikarana) 8. 

Refutation of the Bhngavata or the Panoharatra school, 
(Sutras 42— 45) 

II. 2.42 il 

Utpatyasambhavaat 213 

On account of the impossibility of the origination 
(of the individual soul from the Highest Lord), (the 
doctrine of the Bhagavatas or the Panchacatra doctrine 
'Cannot be accepted). 
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Utpatti : causation, origination, creation. Asambhavaat : on 
.account of the impossibility. 

The Pancharatra doctrine or the doctrine of the 
Bhagavatas is now refuted. 

According to this school the Lord is the efficient 
■cause 'as well as the material cause of the universe. This 
is in quite -agreement with the scripture or the Sruti 
and so it is authoritative. A part of their system 
■agrees with the Vedanta system. We accept this. 
Another part of the system, however, is open to 
•objection. 

The Bhagavatas say that Vasudeva whose nature 
is pure knowledge is what really exists. He divides 
Himself fourfold and appears in four forms (Vyuha) 
as Vasudeva, Sankarshana, Pradyumna, Aniruddha. 
Vasudeva denotes the Supreme Self, Sankarshana the 
individual soul, Pradyumna the mind, and Aniruddha 
the principle of egoism, or Ahamkara. Of these 
four Vasudeva constitutes the Ultimate Cause, of 
which the three others arc the effects. 

They say that by devotion for a long period to 
Vasudeva through Abhigamana (going to the temple 
with devotion), Upadana (securing the accessories of 
worship). Ajya (oblation, worship), Swadhyaya (study 
of holy scripture and recitation of Mantras) and Yoga 
(devout meditation) we can pass beyond all afflictions, 
pains and sorrows, attain. Liberation and reach the 
Supreme Being. We accept this doctrine. 

But we controvert the doctrine that Sankarshana 
(the Jiva) is born from Vasudeva and so on. Such 
creation is not possible. If there is such birth, if 
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the soul be created it would be subject to destruction 
and hence there could be no Liberation. That the 
soul is not created will be shown in Sutra 11. 3. 17. 

For this reason the Pancharatra doctrine is not 
acceptable. 

11. 2.43 

Na Gha Kartuh Karanavi 21^ 

And (it is) not (observed that) the instrument (is 
produced) from the agent. 

Na : not. Cha : and. Kartuh ; irom iJie agent. Karanam t 
the instrument. 

The argument against the Pancharatra doctrine is 
continued. 

An instrument such as a hatchet and the like is 
not seen to be produced from the agent, the wood- 
cutter. But the Bhagavatas teach that from an agent, 
viz., the individual soul termed Sankarshana, there 
springs its internal instrument or mind (Pradyumna> 
and from the mind, the ego or Ahamkara 
(Anirudha). 

The mind is the instrument of the soul. Nowhere 
do we see the instrument being born from the doer. 
Nor can we accept that Ahamkara issues from the 
mind. This doctrine cannot be accepted. Such 
doctrine cannot be settled without observed instances. 
We do not meet with any scriptural passage in its 
favour. The scripture declares that everything takes its 
origin from Brahman. ^ 
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11. 2.44 I) 

Vijnaanaadibhaave Vaa Tadapratishedhah SIS 

Or if the (four Vyuhas are said to) possess infinite 
knowledge, etc., yet there is no denial of that (viz., 
the objection raised in Sutra 42). 

Vijnaanaadibhaave : If intelligence etc., exist. Vaa : or, on 
tlio other hand. Tat ; That (Tasya iti). Apratiahedhali : no 
denial (of), 

{Vijnaana : Knowledge. Adi : and the rest. Bhaave ; of the • 
nature of). 

The argument against the Pancharatra doctrine is 
continued. 

The error of the doctrine will persist even if they 
say that all the ^ Vyuhas are Gods having intelligence, 
etc. 

The Bhagavatas may say, that all the forms are 
Vasudeva, the Lord, and that all of them equally possess 
Knowledge, Lordship, Strength, Power, etc., and are 
free from faults and imperfections. 

In this case there will be more than one Ishwara. 
This goes against your own doctrine according to which 
there is only one real essence, viz., the holy Vasudeva. 
All the work can be done by only One Lord.^ Why 
should there be four Ishwaras ? 

Moreover there could be no birth of one from 
another, because they are equal according to the 
Bhagavatas, whereas a cause is always greater than 
the effect. ‘Observation shows that the relation of 
cause and effect requires some superiority on the 
part of the cause, as for instance, in the case of the 
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claj' and the pot, where the cause is more extensive 
than the effect and that without such superiority the 
relation is simply impossible. The Bhagavatas do 
not acknowledge any difference founded on superiority 
■of knowledge, power, etc , between Vasudeva and 
the other Lords, but simply say that they are all forms 
■of Vasudeva without any special distinction. 

Then again, the forms of Vasudeva cannot be limited 
to four only, as the whole world from Brahma down 
' to a blade of grass is a form or manifestation of the 
Supreme Being. The whole world is the Vyuha of 
Vasudeva. 

II. 2.45 II 

Vipratishedhaattcha 216 

And because of contradictions (the Pancharatra 
•doctrine is untenable). 

, Fipraiw/icd/iaai : because of contradictions. 0/ta ,* and. 

The argument against the doctrine of the Bhagavatas 
is concluded here. 

There .are also other inconsistencies, or manifold 
-contradictions in the Pancharatra doctrine. Jnana, 
Aiswarya, or ruling capacity, Shakti (creative power), 
Bala (strength), Veerya (valour) and Tejas (glory) 
are enumerated as qualities and they are again in 
some other place spoken of as seifs, holy Vasudevas 
and so on. It says that Vasudeva is different from 
Sankarshana, Pradyumna and Aniruddha. Yet it 
says that these are the same as Vasudeva-. Sometimes 
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at speaks of the four forms as qualities of the Atman 
•and sometimes as the Atman itself. 

Further we meet with passages contradictory to the 
Vedas. It contains words of depreciation of the 
Vedas. It says that Sandilya got the Pancharatra 
doctrine after finding that the Vedas did not contain 
Tthe means of perfection. Not having found the 
Tthe highest bliss in the Vedas, Sandilya studied this 
Sastra. 

For this reason also the Bhagavata doctrine cannot 
be accepted. As this system is opposed to and 
•condemned by all the Srutis and abhored by the wise. 
At is' not worthy of regard. 

Thus in this Pada has been shown that the paths 
•of Sankhyas, Vaiseshikas and the rest down to the 
Pancharatra doctrine are strewn with thorns and are 
full of difficulties, while the path of Vedanta is free 
from all these defects and should be trodden by every 
•one who wishes his final beatitude and Salvation. 

Thus ends the second Pada CSection 2) of the 
second Adhyaya (Chapter II) of the Brahmasutras 
<or the Vedanta Philosophy. 



CHAPTER 11 
Section 3 

INTRODUCTION 

In the previous section the inconsistency of the 
doctrines of the various non-Vedantic schools has 
been shown. After showing the untenability and' 
unreliability of other systems, Sri Vyasa, the author of- 
V edanta Sutras now proceeds to explain the apparent 
contradictions and inconsistencies in the Sruti system 
because there appear to be diversities of doctrine- 
with reference to the origin of the elements, the 
senses, etc. 

We now clearly understand that other philosophical- 
doctrines are worthless on account of their mutual 
contradictions. Now a suspicion may arise that the- 
V edantic doctrine also is equally worthless on account 
of its intrinsic contradictions. Therefore a new 
discussion is begun in order to remove all doubts in the 
Vedanta passages which refer to creation and thus to 
remove the suspicion in the minds of the readers. 
Here we have to consider first the question whether 
ether (Akasa) has an origin or not. 

In sections III and IV the apparent contradictions in 
Sruti texts are beautifully harmonised and reconciled. 
The arguments of the opponent (Poorvapakshin) who- 
attempts to prove the Self-contradiction of the 
scriptural texts are given first. Then comes the- 
refutation by the Siddhantin. 



SYNOPSIS 


The third section of Chapter II deals with the order 
-of creation as it is taught in Sruti, of the five primal 
•elements namely Akasa, air. fire, water and earth. It 
discusses the question whether the elements have 
.an origin or not, whether they are co-eternal with 
Brahman or issue from it and are withdrawn into it at 
•stated intervals. The essential characteristics of the • 
individual is also ascertained. 

The first seven Adhikaranas deal with the five 
•elementary substances. 

Adhikarana I (Sutras 1-7) teaches that t'he ether 
is not co-eternal with Brahman but originates from it 
as its first effect. Though there is no mention of 
Akasa in the Chhandogya Upanishad, the inclusion of 
Akasa is implied. 

Adhikarana II (Sutra 8) shows that air originates 
from ether. 

Adhikarana III (Sutra 9) teaches that there is no 
■origin of that which is (i. e. Brahman) on account of 
the impossibility of there being an origin of Brahman, 
■and as it does not stand to reason. 

Adhikarana IV, V, VI (Sutras, 10, 11, 12) teach 
that fire springs from air, water from fire, earth from 
water. 

Adhikarana VII (Sutra 13) teaches that the 
origination of one element from another is due not 
to the latter in itself but to Brahman acting in it. 
Brahman who is their Indweller has actually evolved 
these successive elements. 
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Adhikarana VIII (Sutra 14) shows that th& 
absorption of the elements into Brahman takes place ia 
the inverse order of their creation. 

Adhikarana IX (Sutra 15) teaches that the order 
in which the creation and the re-absorption of - the, 
elements takes place is not interfered with by the 
creation and re-absorption of Prana, mind and the 
senses, because they also are the creations of Brahman, 
and are of elemental nature and therefore are created 
and absorbed together with the elements of whichi 
they consist. 

The remaining portion of this section is devoted 
to the special characteristics of the individual 
soul by comparing different Srutis bearing on. 
this point. 

Adhikarana X (Sutra 16) shows that expressions, 
such as “Ramakrishna is born” “Ramakrishna has died", 
strictly apply to the body only and are transferred to, 
the soul in so far only as it is connected witlii 
a body. 

Adhikarana XI (Sutra 17) teaches that the individual 
soul iS' according to the Srutis permanent, eternal. 
Therefore, it is not like the ether and the other- 
elements, produced from Brahman at tlie time o£ 
creation. The Jiva is in reality identical with Brahman. 
What originates is merely the soul’s connection with, 
its limiting adjuncts such as mind, body, senses, etc. 
This connection is moreover illusory. 

Adhikarana XII (Sutra 18) defines the nature o£- 
the individhal soul. The Sutra declares that intelligence 
is the very essence of the Soul. 
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Adhikarana XIII (Sutras 19-32) deals with the- 
question whether the individual soul is Anu, i. e., of 
very minute size or Omnipresent, all-pervading. The 
Sutras 19-28 represent the view of the Poor vapak shin; 
according to which the individual soul is Anu, while- 
Sutra 29 formulates the Siddhanta viz., the individual, 
soul is in reality all-pervading ; it is spoken of as Anu 
in some scriptural passages because the qualities of 
the internal organ itself is Anu constitute the essence ' 
of the Jiva so long as he is involved in the- 
Samsara. 

Sut'} a 80 explains that the soul may be called Anu- 
as it is connected with the Buddhi as long as it is- 
implicated in the Samsara. 

Sutra 81 infimates that in the state of deep sleep- 
the soul is potentially connected with the Buddhi 
while in the waking state that connection becomes 
actually manifest. 

Sutra 83 intimates that if no intellect existed there - 
would result constant perception or constant non- 
perception. 

Adhikarana XIV and XV (Sutras 33-39 and 40) refer 
to the Kartritva of the individual soul, whether the soul, 
is an' agent or not. 

Sutras 38-89 declare that the soul is an agent. The- 
soul is an agent when he is connected with the- 
instruments of action, Buddhi, etc. Sutra 40 intimates, 
that he ceases to be an agent when he is disassociated 
from them, just as the carpenter works as long as he- 
wields' his instruments and rests after having laid, 
them aside. 
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Adhikarana XVI (Sutras 41-42) teaches that the 
lagentship of the individual soul is verily subordinate to 
and controlled by the Supreme Lord. The Lord always 
-directs the soul according to his good or bad actions 
■done in previous births. 

Adhikarana XVII (Sutra 43-53) treats of the 
relation of the individual soul to Brahman. 

Sutra 43 declares that the individual soul is a part 
'(Arasa) of Brahman. This Sutra propounds Avacche- 
■davada i. e., the doctrine of limitation i. e., the doctrine 
that the soul is the Supreme Self in so far as limited by 
its adjuncts. 

The following Sutras intimate that the Supreme 
•Lord is not affected by pleasure and pain like the 
individual soul just as light is unaffected by the 
shaking of its reflections. 

According to Sankara ‘Amsa’ must be understood 
•to mean ‘Amsa iva’ a part as it were. The one 
universal indivisible Brahman has no real parts 
but appears to be divided owing to its limiting 
-adjuncts. 

Sutra 47 teaches that the individual souls are 
required to follow the different injunctions and 
.prohibitions laid down in the scriptures, when they 
are connected with bodies, high and low. Fire is one 
only but the fire of a funeral pyre is rejected and that 
•of the sacrifice is accepted. Similar is the case with 
the Atma. When the soul is attached to the body, 
ethical rules, ideas of purity and impurity have Tull 
.application. 
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Suira 49 shows that there is no confusion of actions 
’Or faults of actions. The individual soul has no 
connection with all the bodies at the same time. He 
is connected with one body only and he is affected 
by the peculiar properties of that one alone. 

Sutra SO propounds the doctrine of reflection 
(Aabhaasavada) or Pratibimbavada, the doctrine that 
Tthe individual soul is a mere reflection of the Supreme 
Brahman in the Buddhi or intellect. 

In the Sankhya philosophy the individual soul has 
been stated to be all-pervading. If this view be 
.accepted there would be confusion of works and their 
effects. This view of the Sahkhyas is therefore an 
ainfair conclusion. 


27 
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Viyadadhikaranam : Topic (Adhikarana) L 

Ether is not eternal but created 
(Sutras 1-7) 

11. 3.1 II 

Ea Viyadashruteh 31 7 

(The Poorvapakshin, i. e., the objector says that) 
ether (Akasa) (does) not (originate), as Sruti does 
not say so. 

jVa ; not, Viijat : ether, space, Akasa. Asruteh : as Sruti 
does not say so. 

The opponent raises a contention that Akasa is 
uncreated and as such not produced out of 
Brahman. This prima jade view is set aside in the 
next Sutra. 

To begin with the texts which treat of creation are- 
taken up. Akasa (ether) is first dealt with. The 
Poorvapakshin says that Akasa is not caused or createdi 
because there is no Sruti to tliat effect. Akasa is 
eternal and is not caused because the Sruti does not 
call it caused, while it refers to the creation of fire., 
“Tadaikshata Bahu Syaam prajaayeyeti Tattejosrijata” 
(Chh. Up. VI. 2.3). “It thought ‘May I become many; 
may I grow forth’— It sent forth fire." (Chh. Up. 
VI. 2. 3). Here there is no mention of Akasa being 
produced by Brahman. As scriptural sentence is our 
only authority in the origination of knowledge of 
supersensuous, things, and as there is no scriptural 
statement declaring the origin of ether, ether must be: 
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considered tx> have no origin. Therefore Akasa has n® 
origin. It is eternal. 

In the Vedantic texts, we come across in different 
places different statements regarding the origin of 
various things. Some texts say that the ether and air 
originated ; some do not. Some other texts again 
make similar statements regarding the individual soul 
and the Pranas (vital airs). In some places the Sruti 
texts contradict one another regarding order of 
succession and the like. 

II. 3.2 % II 

Asti tu 218 

But there is (a Sruti text which states that Akasa 
is created). 

Asti ! there is. Tu : But. 

The contradiction raised in .Sutra 1 is partially 
met here. 

The word ‘hut’ (tu) is used in this Sutra in 
order to remove the doubt raised in the preceding 
Sutra. 

But there is a Sruti which expressly says so. Though 
there is no statement in the Chhandogya Upanishad! 
regarding the causation of Akasa, yet there is ai 
passage in the Taittiriya Sruti on its causation. 
“Tasmaadvaa Etasmaadaatmana Aakaashah Samhhoo- 
tah”— “From the Self (Brahman) sprang Akasa. from' 
Akasa the air, from air the fire, from fire the water, 
from -water the earth (Tait, Up. II. 1).” 



420 


BRAHMA SUTRAS 


n. 3.3 

Gaunyasambhavaat 219 

(The Sruti text concerning the origination of 
Akasa) has a secondary sense, on account of the 
impossibility (of the origination of the Akasa). 

Oauni : used in a secondary sense, having a metaphorical sense. 
Asambhavaat : because of the impossibility. 

Here is an objection against Sutra 2. ' 

The opponent says : The Taittiriya text referred to' 
in the previous Sutra which declares the origination of 
the Akasa should be taken in a secondary sense 
(figurative), as Akasa cannot be ci^eated. It has no 
parts. Therefore it cannot be created. 

The Vaiseshikas deny that Akasa was caused. 
They say that causation implies three factors, viz., 
Samvayi Karana (inherent causes- many and similar 
factors), Asamavayi Karana (non-inhcrcnt causes, their 
■combination) and Nimitta Karana (operative causes, 
•a human agency). To make a cloth threads, and their 
■combination and a weaver are needed. Such causal 
factors do not exist in the case of Akasa. 

We cannot predicate of space a spaceless state, 
■just as we can predicate of fire an antecedent state 
-without brightness. 

Further unlike earth, etc.. Akasa is all-pervading 
■and hence could not have been caused or created. It 
is eternal. It is without origin. 

The word ‘Akasa’ is used in a secondary sense such 
ph rases as ‘make room’, ‘there is room’. Although 
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space is only one it is designated as being of different 
kinds when we speak of the space of a pot, the space 
of a house. Even in Vedic passages a form of 
expression such as ‘He is to place the wild animals 
in the spaces (Akaseshu). Hence we conclude that 
those Sruti texts also which speak of the origination 
of Akasa must be taken to have a secondary sense or 
figurative meaning. 

II. 3.4 U 

Shaidaateha S20 

Also from the Sruti texts ' (we find that Akasa is 
eternal). 

Shabdaat ; from the Sruti texts, because Sruti says so. Oha r 
also, anrl. 

Here is an objection against Sutra 2. 

In the previous Sutra Akasa was inferred to be 
eternal. In this Sutra the opponent cites a Sruti text 
to show that it is eternal. He points out that Sruti' 
describes Akasa as uncaused and uncreated. “Vaayus- 
chantariksham Chaitadamritam” — “The air and the 
Akasa are immortal" (Brihadaranyaka Upanishad.. 
11. 3. 3\ What is immortal cannot have an origin. 

Another scriptural passage "Omnipresent and 
eternal like.ether”~“Akasavat sarvagato nityah”. This; 
text indicates that those two qualities of Brahman' 
belong to the ether also, Hence an origin cannot be 
attributed to the Akasa. 

Other scriptural passages are “As this Akasa is 
infinite, so the Self is . to be known as infinite." 
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“Brahman has the ether for its body, the Akasa is 
■the Self." If the Akasa had a beginning it could 
:not be predicated of Brahman as we predicate blueness 
■of 'a lotus (lotus is blue). 

Therefore the eternal Brahman is of the same 
mature as Akasa. (This is the view of the opponent — 
Poorvapakshin). 

31.3.5 

SyaatchaiJcasya Brahmashabdavat 221 

It is possible that the one word (‘sprang’ Sarabhootah) 
tmay be used in a secondary and primary sense) like 
the word Brahman. 

Syaat : is possible. Oka : also, and. JEhasya : of the one and 
the same word. BrahmasJiabdavat : like the wcrrd Brahman. 

An argument in support of the above objection is 
now advanced by the opponent (Poorvapakshin). 

The opponent says that the same word ‘sprang’, 
"Sambhootah’ in the Taittriya tcxt-“From that Brahman 
•sprang Akasa, from Akasa sprang air, from air sprang 
ifire.” (II. 1) can be used in a secondary sense with 
respect to Akasa and in' the primary sense with respect 
to air, fire, etc. He support^ his statement by 
making reference to other Sruti texts where the word 
‘Brahman’ is so used. “Try to know Brahman by 
penance, because penance is Brahman” (Tait. Up. 
HI. 2.6.); Here' Brahman is used, both in a primary 
•and in a secondary sense in the same text 

The same word Brahman is in the way of figurative 
ttdentification (Bhakti) applied to penance which is 
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only the means of knowing Brahman and again directly 
±0 Brahman as the object of knowledge. 

Also “Food is Brahman” — “Annam Brahma” 
(Tait. Up. III. 2), and “Bliss is Brahman” — “Anando 
Brahma” (Tait. Up. III. 6). Here Brahman is used 
in a • secondary and primary sense respectively in two 
’ complementary texts. 

The V edantin says ; But how can we uphold now 
the validity of the statement made in the clause- 
“Brahman is one only without a second— Ekameva 
Adwiteeyam Brahma”. Because if Akasa is a second 
■entity co-existing with Brahman from eternity, it 
follows that Brahman has a second. If it is so, how 
can it be said that when Brahman is known everything 
is known ? (Chh. Up. VI. 1). 

The opponent 'replies that the words “Ekameva" — 
“one only’ are used with reference to the effects. 
Just as when a man sees in a potter’s house a lump of 
clay, a staff, a wheel and so on, today and on the' 
following day a number of pots , and says that clay 
alone existed on the previous day he means only that 
the effects i. e.. the pots did not exist and does not 
deny the wheel or the stick of the potter, even so 
the passage means only that there is no other cause 
for Brahman which is the material cause of the world. 
The term ‘without a second’ does not exclude the 
existence from eternity of ether but excludes the 
existence of any other superintending Being but 
Brahman. There is a superintending potter in' 
addition to the material cause of the vessels, i. e., 
the -clay. But there is no other superintendent in 
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addition to Brahman, the material cause of tlie 
universe. 

The opponent further adds that the existence of 
Afcasa -will not bring about the existence of two. 
things, for number comes in only when there are- 
diverse things, Brahman and Akasa have no such' 
diverseness before creation as both are all-pervading, 
and infinite and are indistinguishable like mixed 
milk and water. Therefore the Sruti says 
“Akasasareeram Brahma" — "Brahman has the ether 
for its body.” It follows that the two are 
identical. 

Moreover all created things arc one with- 

Akasa which is one with Brahman. Therefore if 
Brahman is known with its effects, Akasa also 
is known. 

The case is similar to that of a few drops of 
water poured into a cup of milk. These drops are 

taken when the milk is taken. The taking of 

the drops does not form something additional to 
the taking of the milk. Similarly the Akasa whichi 
is non-separate in place and time from Brahman,, 
and its effects, is comprised within Brahman.. 
Therefore, we have to understand the passages 
about the origin of the etlier in a secondary- 

sense. 

Thus the opponent (Poorvapakshin) tries to establish 
that Akasa is uncreated and is not an effect and that 
the Sruti text calls it 'Sambhoota’ (created) only in a 
secondary sense. 
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II- 3-6 II 

, Pratijnaahaaniravyatirehaacchabdebhya 


The non-abandonment of the proposition (viz., by 
the knowledge of one everything else becomes known^ 
can ‘result only) from the non-difference (of the entire 
world from Brahman) according to the words of the 
Veda or the Sruti texts (which declare the non- 
difference of the cause and its effects). 

Praiijnaa Ahaanih : Non-abandoament of tlie proposition. 
Avyatirtkaat ; from non-distinction, on account of non-difference, 
because of absence of exclusion. Shabdebhyah : from, the words 
namely from the Srutis. 

The objection raised in Sutra 1 and continued in 
Sutras 3, 4 and 5 is now replied to. 

The Sutrakard refutes the Poorvapakshin’s (objector’s) 
view and establishes his position. The scriptural 
assertion that from the knowledge of One (Brahman) 
everything else is known can be true only if everything 
in the world is an effect of Brahman. Because the- 
Sruti says that the effects are not different from 
the cause. Therefore if the cause (Brahman) is knownj 
the effects also will be known. If Akasa does not 
originate from Brahman, then by knowing Brahman 
we cannot know Akasa. Therefore the above assertion • 
will not come true. Akasa still remains to be known 
as it is not an effect of Brahman. But if Akasa is. 
created then there will be no such difficulty at alL 
Therefore Akasa is an effect. It is created. If it is. 
not created the authoritativeness of the Vedas will 
disappear. 
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The opponent is entirely wrong in imagining that 
■the Taittiriya Sruti is in conflict with Chhandogya 
Upanishad. You will have to add in the Chhandogya 
Sruti “After creating Akasa and Vayu". Then the 
text would mean that after creating Akasa and Vayu 
“Brahman created fire." Now there will be no conflict 
•at all. 

Moreover the explanation that as Brahman and 
Akasa are one like milk and water and that as Akasa 
is one with all things it will be known by knowing 
Brahman and its effects is entirely wrong, because the 
knowledge of milk and water which are one is not a 
correct knowledge. The analogy given in the Sruti 
text is not milk and water, but clay and jars to indicate 
that all effects are not separate from the cause and 
because the word “eva" in “Ekameva Adwitceyam” 
excludes two combined things like milk and water and 
says that only one entity is the cause. 

The knowledge of everything through the knowledge 
of one thing of which the Sruti speaks cannot be 
explained through the analogy of milk, mixed with 
water, for we understand from the parallel instance 
of a piece of clay being brought forward, (Chh. Up. 
VI. 1. 4), that the knowledge of everything has , to be 
-experienced through the relation of the material cause 
and the material effect. The knowledge of the cause 
implies the knowledge of the effect. Further, the 
knowledge of everything, if taken to be similar to the 
-case of knowledge of milk and water, could not be 
■called a perfect knowledge (Samyag-Vijnana), because 
the water which is apprehended only through the 
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Icnowledge of the milk with which it is mixed is not 
.grasped by perfect knowledge, because the water 
■althouth mixed with the milk, yet is different from it. 

That nothing has an independent existence apart 
from Brahman is corroborated by statements in Sruti ; 
“Safvam Khalvidam Brahma” — “Idam Sarvam Yadaya- 
•matma”. That Self is all that is (Brihadaranyaka 
Upanishad — II. 4. 6). 

.11.3.7 

YaamduiJcaram tu Vibhaago Lokavat S23 

But wherever there are effects, there are separateness 
■as is seen in the world (as in ordinary life). 

Vaavat Vikaram ; So far as all modifications go, wherever 
there is an effect. Tu ; But. Vibhaagah ; division, separateness, 
•distinction, specification. Lokapat : as in the world. 

(Yaavat : whatever. Vikaaram : transformation). 

The argument begun in Sutra 6 is concluded here. 

The word ‘tu’ (but) refutes the idea that Akasa is 
mot created. It shows that the doubt raised in the 
last Sutra is being removed. 

The Chhandogya Upanishad purposely omits Akasa 
■and Vayu from the list enumerated, because it keeps 
dn view the process of Trivritkarana, combination of the 
■‘three visible elements (Murtha, i. e., with form), 
anstead of Panchikarana, combination of five elements 
which is elsewhere developed. 

It is to be noted here that though all the elements- 
‘originate from Brahman, yet Akasa and 'air are not 
anen'tioned by name in the Sruti, Chhandogya Upanishad, 
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whcareas fire, water, and earth are distinctly stated' 
therein to have originated from Brahman. The; 
specification is like that found in similar cases of- 
ordinary experience in the world, for instance, tO' 
mean all the sons of a particular person, Ramakrishna, 
only a few of them are named. 

Tills is just like what we find in the ordinary world. If ■ 
a man says “all these arc sons of Narayana" and then 
he gives certain particulars about the birth of one of 
them, he implies thereby that it applies to the birth of 
all the rest. Even so when the Upanishad says that 
“all this has its self in Brahman” and then it goes, 
on to give the origin of some of them from Brahman 
such as fire, water and earth. It does not mean that 
others have not their origin in Him, but it only means, 
that it was not thought necessary to give a detailed 
account of their origin. Therefore though there is no. 
express text in the Chhandogya Upanishad as to the 
origin of Akasa, yet we infer from the universal 
proposition therein that “everything has its self in 
Brahman”, that Akasa has its self in Brahman, and so 
is produced from Brahman. 

Akasa is an element like fire and air. Therefore it 
must have an origin. It is the substratum of impermanent 
quality like the sound, and so it must be impermanent. 
This is the direct argument to prove the origin and ■ 
destruction of Akasa. The indirect argument to prove- 
it is “whatever has no origin is eternal as Brahman" 
and whatever has permanent qualities is eternal as the- 
soul, but Akasa not being like iBrahman in these.- 
respects, cannot be eternal.* 
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Akasa takes its origin from Brahma, though we 
•cannot conceive how space can have any origin. 

W e see in this universe that all created things are 
‘different from each other. Whatever we observe 
'-effects or modifications of a substance such as jars, 
■pots, bracelets, armlets, and ear-rings needles, arrows, 
and swords we observe division or separateness. 
Whatever is divided or separate is an effect, as jars, 
pots, etc. Whatever is not an effect is not divided as 
the Atman or Brahman. A pot is different from a 
piece of cloth and so on. Everything that is divided or 
separate is created. It cannot be eternal. You cannot 
think of a thing as separate from others and. yet 
•eternal. 

Akasa is separate from earth, etc. Hence Akasa 
also must be an effect. It cannot be eternal. It must 
be a created thing. 

If you say that Atman also, being apparently separate 
from Akasa etc., must be an effect we reply that it is 
not so, because Akasa itself has originated from Atma. 
The Sruti declares that “Akasa sprang from the 
Atman” (Tait. Up. II. I). If Atma also is an effect, 
Akasa etc., will be without an Atman i. e., Swaroopa. 
The result will be Sunyavada or the doctrine of 
nothingness. Atman is Being. Therefore it cannot 
be negatived. “Atmatvaatchaatmano Nirakaranashan- 
Icaanupapattih". It is self-existent. “Na Hyaatmaa- 
gaantukah Kasyachit, Swayam Siddhatwaat”. It is 
■self-evident. "Na hyaatmaa Aatmaanah Pramanapekshya 
Siddhyati.” 

Akasa etc., arc not stated by any one to be 
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Self-existent. Hence no one can deny the Atma^ 
because the denier is himself Atma. Atma exists and is. 
eternal. 

The All-pervasiveness and eternity of Ahasa are 
only relatively true. Akasa is created. It is an effect 
of Brahman. 

In the clauses ‘‘I know at the present moment 
whatever is present, I knew at former moments, the 
nearer and the remoter past ; I shall know in. 
the future the nearer and remoter future” the 
object of knowledge changes according as it is 
something past or something future or something, 
present. But the knowing agent does not change at all 
as his nature is eternal presence. As the nature of 
the Atman is eternal presence it canndt be annihilated 
even when the body is burnt to ashes. You cannot 
even think that it ever should become something, 
different from what it is. Hence the Atman or 
Brahman is not an effect. The Akasa, on the contrary, 
comes under the category of effects. 

Moreover you. say that there must be many and 
similar causal factors before an effect can be produced. 
This argument is not correct. Threads are Dravya 
(substance). Their combination (Samyoga) is a Guna 
(attribute) and yet both are factors in the production 
of an effect. Even if you say that the need for many 
and similar causal factors applies only to Samavayi 
Karana, this sort of explanation is not correct, for a 
rope or a carpet is spun out of thread, wool etc. 

Moreover, why do you say that many causal factors 
are needed ? In the case of Pararaanu or ultimate 
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atom or mind, the initial activity is admittedly not das' 
to many causal factors. Nor can you say that only for 
a Dravya (substance) many causal factors are necessary* 
That would be so, if combination causes the effect 
as .in the case of threads and cloth. But in. many 
instances, (e.g., milk becomes curd) the same 
substance 'changes into another substance. It is not 
the Lord’s law that only several causes in conjunction 
should produce an effect. We therefore -decide on the • 
authority of the Sruti that the entire world has sprung 
from the one Brahman, Akasa being produced first- 
and later on the other elements in due succession 
(Vide II. 1. 24). 

It is not right to say that with reference tO' 
the origin of Akasa we could not find out any difference 
between its pre-causal state and its post-causal state- 
(the time before and after the origination of ether). 
Brahman is described as not gross and not subtle 
(Asthoolam Na anu) is the Sruti. The Sruti refers, 
to an Anakasa state, a state devoid of Akasa. 

Brahman does not participate in the nature of Akasa-. 
as we understand from the passage “It is without- 
Akasa” (Brihadaranyaka Upanishad III. 8. 8). Therefore, 
it is a settled conclusion that, before Akasa was. 
produced. Brahman existed without Akasa. 

Moreover, you (Poorvapakshin or opponent) are- 
certainly wrong in saying that Akasa is different in 
its nature from earth, etc. The Sruti is against the- 
uncreatedness of Akasa. Hence there is no good in. 
such inference. 

The inference drawn by you that Akasa has no,- 
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Ibeginning because it differs in nature from these 
■•substances whi^h have a beginning such as earth, etc., is 
without any value, because it must be considered 
fallacious as it is contradicted by the Sruti. W e have 
’(brought forward cogent convincing and strong arguments 
■showing that Akasa is an originated thing. 

Akasa has Anitya-guna (non- eternal attribute). 
Therefore it also is Anitya (non-eternal). Akasa is 
mon- eternal because it is the substratum of a non-eternal 
•quality, viz., sound, just as jars and other things' 
which are the substrata of non-eternal qualities are 
(themselves non-eternal. The Vedantin who takes his 
■stand on the Upanishads does not admit that the 
Atman is the substratum of non-eternal qualities. 

You cannot say that Atma also may "be Anitya (non- 
'eternal), for Sruti declares that Atma is eternal 
"(Nitya). 

The Sruti texts which describe Akasa as eternal 
(Amrita) describe it so in a secondary sense only 
'(Gauna), just as it calls heaven-dwelling gods as eternal 
(Amrita), The origin and destruction of Akasa has 
been shown to be possible. 

Even in the Sruti text “Akasavat Sarvagatascha 
Nityah” which describes Atma as similar to ■ Akasa 
in being all-pervading and eternal, these words are used 
•only in a secondary and figurative sense (Gauna). 

The words are used only to indicate infinitcncss or 
•super-eminent greatness of Atma and not to say that 
■Atma and Akasa are equal. The use is as “when the 
(the sun is said to go like an arrow.” When we'say 
(that the sun moves with the speed of an arrow, we 
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simply mean that he moves fast, not that he moves at 
at the same rate as an arrow. 

Such passages as “Brahman is greater or vaster 
than Akasa” prove that the extent of Akasa is less 
Than , that of Brahman. Passages like “There is 
no image of him. There is nothing like Brahma-Natasya 
Pratimaasti" (Svet. Up. IV. 19) show that there is 
nothing to compare Brahman to. Passages like 
"Everything else is of evil” (Bri. Up. III. 4. 2) show 
that everything different from Brahman such as Akasa 
is of evil. All hut Brahman is small. Hence Akasa is 
an effect of Brahman. 

Srutis and reasoning show that Akasa has an origin. 
Therefore the final settled conclusion is that Akasa is 
an effect of Brahnsan. 


Matarishwaadhikaraoiam : Topic (Adbikarana) 2. 

Air originates from ether 

.11. 3.8 11 

Etena Maatarishwaa Vvaakhyaatah 224 ) 

By this i. c., the foregoing explanation about Akasa 
"being a product, (the fact of) air (also being an effect) 
is explained. 

Etma : by this i. e., the foregoing explanation about Akasa 
being a, production, by this parity of reasoning. Matarishwa z 
the air. the mover in inotber, space. Vyakhyatah ; is explained. 

This Sutra states that air also, like Akasa, has Been 
created by and from Brahman. 

28 
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The present Sutra extends the reasoning concerning! 
Akasa to the air of which the Akasa is the abode. 
The Poorvapakshin maintains that the air is not as 
product, because it is not mentioned in the chapter of 
the Chhandogya Upanishad which treats of the origina- 
tion of things. The Poorvapakshin says that the tirth 
of air mentioned in the Taittiriya Upanishad is 
figurative only, because air is said to be one of the 
immortal along with Akasa. 

“Vayu (the air) is the deity that never sets” (Bri. 
Up. I. 5. 22). The denial of Vayu’s. never setting 
refers to the lower knowledge or Apara Vidya in 
which Brahman is spoken of as to be meditated upon 
under the form of Vayu and is merely a relative one. 

The glory of Vajru is referred tQ as an object of 
worship. The Sruti says “Vayu never sets.” Some 
dull type of men may think that Vayu (air) is. 
eternal. To remove this doubt there is made a formal! 
extension of the former reasoning to air also. 

Vayu is called deathless or immortal only in a 
figurative sense. Vayu (air) also has origin like 
Akasa. 

Asarabhavaadhikarana : Topic (Adliikarana) 3. 
Brahman (SoO has no origin 

n. 3.9 II 

Aaamhhavaatu Sato-nupapaiteh 22B' 

But there is no origin of that which is (i. e.„ 
Brahman), on account of the' impossibility (of such an 
origin). 
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AsamVhavali ; no origination, no creation. Tti : but. Satali : 
of tlie Sat, of the true one, eternally existing, of Brahman. 
Anupapatteh : as it does not stand to reason, on account of the 
impossibility of there being an origin of Brahman. 

This Sutra states that Brahman has no origin as 
it is' neither proved by reasoning nor directly 'stated 
by Sruti. 

The word ‘tu’ (but) is used in order to remove 
the doubt. 

The opponent says that Svetaswatara Upanishad 
declares that Brahman is born, “Thou art born with 
Thy face turned to all directions.” (Svet. Up. 4. 5) . 

We cannot as in the case of Akasa and Vayu 
attribute origin to Brahman also. Brahman is not 
an effect like i\kasa, etc. Origination of Brahman, 
cannot be established by any method of proof. 

Brahman is existence itself. It cannot be an effect, 
as It can have no cause. The Sruti text expressly 
denies that Brahman has any progenitor. "He is the 
cause, the Lord of the Lords of the organs and there 
is of Him neither progenitor nor Lord” (Svet. 
Up. VI. 9). 

Moreover it is not separated from anything else. 

Neither can Sat come from Asat, as Asat has no 
being, for that which is not (Asat) is without a self and 
cannot therefore constitute a cause, because a cause is 
the self of its effects. The Sruti says “How can 
existence come out of non-existence ?" (Chh. 
Up. VI 2. 2). 

You cannot say that Sat comes from Sat as the 
relation of cause and effect cannot exist without a 
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certain superiority on the part of the cause. The 
effect must have some speciality not possessed by the 
cause. Brahman is mere existence without any 
destruction. 

Brahman cannot spring from that which is something 
particular, as this would be contrary to experience. 
Because we observe that particular forms are produced 
from what is general, as for instance, jars and pots 
from clay, but not that which is general is produced 
from particulars. Hence Brahman which is existence 
in general, cannot be the effect of any particular 
thing. 

If there is no eternal first cause, the logical fallacy 
of Anavastha Dosha iregressus ad infinitwri) is 
inevitable. The non-admission of a fundamental 
cause (substance) would drive us to a retrogressiis 
ad infinitum. Sruti says, “That great birthless Self 
is undecaying” (Bri. Up. IV. 4. 25). 

Brahman is without any origin. According to Sruti 
He is alone the True one, who exists eternally. On 
the supposition of the origin of Brahma, He cannot 
be said to be eternal. Hence such a supposition is 
against Sruti. It is also against reasoning, because by 
•admitting such an origin the question of source of 
'that origin arises ; then again another source of that 
source and so on. Thus an argument may be 
continued ad infinitum without coming to a definite 
conclusion. 

That fundamental cause substance which is generally 
acknowledged to exist, just that' is our Brahma. 

Therefore Brahman is not ap. effect but is eternal. 
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TejodMkaranam : Topic (Adhikarana) 4. 

Wire originates from air 
11. 3.10 W 

Tejotah Tatha Hyaaha 2S& 

Fire (is produced) from this (i. e., air), so verily 
(declares the Sruti). 

{PefaJi : fire. Atah : from thi.s, namely from air, which has 
heon jnat spolten of in Sutra 8. Taihaa : thus, so. Hi : hecause, 
verily. Aaha : says (Sruti). 

Taittiriya Upanishad declares that Fire was born of 
air "Vayoragnih”. “From air is produced fire” (Taife. 
Up. II. 1). 

Chhandogya Upanishad declares “That (Brahma) 
created fire” (Chh. Up. IV: 2. 3).- 

The consisfency of the two Srutis is shown in 
Sutra 13. 

There is thus a conflict of scriptural passages with 
regard to the origin of fire. The Poorvapakshin 
maintains that fire has Brahman for its source. Why ? 
Because the text declares in the beginning that there 
existed only that which is. It sent forth fire. The 
assertion that everything can be known through Brahman 
is possible only if everything is produced from Brahman. 
The scriptural -.statement “Tajjalaan” (Chh. Up. 
in. 14. 1) specifies no difference. The Mundaka text 
Chh. II. 1. 3. declares that everything without exception 
is born from Brahman. -The Taittiriya Upanishad 
speaks about the entire universe without any 
exception" After having brooded, sent forth all whatever 
there is." (Tait. Up. II. 6). Therefore, the statement 
that ‘Fire was produced from air’ (Tait. Up, II. 1) 
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teaches the order of succession only. “Fire was 
produced subsequently to air." 

The Poorvapakshin says : The above two Upanishadic 
passages can be reconciled by interpreting the Taittiriya 
text to- mean the order of sequence — Brahman after 
creating air, created fire. 

This Sutra refutes this and says that Fire is produced 
from Vayu or air. This- docs not at all contradict the 
Chhandogya text. It means that Air is a product of 
Brahman and that fire is produced from Brahman, which 
has assumed the form of, air. Fire sprang from Brahman 
only through intermediate links, not directly. W e may 
say equally .that miUc comes from the cow, that curds 
come from the cow, that cheese comes from the cow. 

The general assertion that everything springs from 
Brahman requires that all things should ultimately be 
traced to that cause, and not that they should be its 
immediate effects. Thus there is no contradiction. 
There remains no difficulty. 

It is not right to say that Brahman directly created 
Fire after creating air, because the Taittiriya expressly 
■says that fire was born of Air. No doubt Brahman is 
the root cause. 

I Abadhikaranam c Topic (Adfaikarana) 5. 

Water is produced from fire 
,11.3.11 srTTJll 

Aapah 227 

Water (is produced from fire). 

Aap'ah : water. 

{Atah : from it. Tathaa ; thus. Hi: because. 4a/ia.*says 
<hleSruti), 
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The same thing may be said of water. 

We have to supply from the preceding Sutra the 
words “thence” and “for thus the text declares”. 

The author of the Sutras explained the 'creation of 
fire ,in the previous Sutra. He explains creation of 
■earth in the next Sutra. He propounds the Sutra in 
order to insert water and thus to 'point out its position 
in the Srishtikrama or order of creation. 

“Agneraapah”— From fire sprang water (Tait. Up. 
II. 1). . “Tatteja Aikshata Bahu Syaam Prajayeyeti 
Tadaposrijata" (Chh. VI. 2. 3'). The fire thought ‘May 
I be many, may 1 grow forth.” It created water.” 

Doubt : Does water come out directly from fire or 
from Brahma ? 

The Poorvapakshin says : Water comes out directly 
from Brahman as the Chhandyoga text teaches. 

Siddhinta : There is no such conflict. From fire is 
produced water, for thus says the scripture. 

Here also it means that as fire is a product of 
Brahman, it is from Brahman which has assumed the 
form of fire, that water is produced. There is no room 
for interpretation regarding a text which is express 
■and unambiguous. 

In the Chhandogya Upanishad is given the reason 
•why water comes out of fire. “And, therefore, when- 
ever anybody anywhere is hot and perspires water 
is produced on him from fire alone. Similarly when 
a man suffers grief and is hot with sorrow, he weeps 
and thus water is also produced from fire. 

These explicit statements leave no doubt that 
water is created from fire. 
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Prithivyadhikarana : Topic (Adhikarana) 6. 

Earth ia created from water 

Pviihivee Adhilcaararoopashabdaantarebhyah- 22B-’ 

f 

The earth (is meant by the word ‘Anna’) because 
of the subject-matter, colour and other Sruti texts. 

Prithivee : earth. Adhihara : because of fhc context, because 
of the subject matter. Bvpa ; colour, Shabdaantarehhyah : on 
account of other texts (Sruti). 

The same thing may be said of earth. 

“From water sprang earth ? (Tait. Up. 11. 1). "It 
(water) produced Anna (literally food)” (Chh. 
Up. VI. 2. 3). The two Sruti texts are apparently 
contradictory, because in one text water is said to 
produce earth and in another food. 

The Sutra says that ‘Anna’ in the Chhandogya 
text means not food but earth. Why ? On account 
of the subject matter, on' account of the colour and 
on account of other passages. The subject matter 
in the first place is clearly connected with the elements, 
as we see from the preceding passages, “It sent forth 
fire ; it sent forth Water.” In describing the creative 
order we cannot jump from water to cereals without 
having the earth. The creative order referred to is in 
regard to the elements. Therefore ‘Anna’ should refer 
to an element and not food. 

Again we find in a complementary passage “The 
Hack colour in fire is the colour of Anna” (Chh. 
Up. VI, 4. 1). Here, the reference to colour expressly 
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indicates that the earth is meant by ‘Anna’. Black 
colour agrees with earth. The predominent colour of 
earth is black. Eatable things such as cooted dishes, 
rice, barley and the like are not necessarily black. 
Thp Pauranikas also designate the colour of the earth 
by the term ‘night’. The night is black. We, therefore, 
conclude that black is the colour of earth also. 

Other Sruti texts like “What was there as the 
froth of the water, that was hardened and became 
the earth.” (Brih. Up. I. 2. 2). clearly indicate that 
from water earth is produced. 

On the other hand the text declares that rice and 
the like were produced from the earth, “From earth 
sprang herbs, from herbs food” (Tait. Up. 11. 1). 

The compleipentary passage also “whenever it rains” 
etc., pointing out that owing to the earthly nature of 
food, (rice, barley, etc), earth itself immediately 
springs from water. 

Therefore, for all these reasons the word ‘Anna’ 
denotes this earth. There is really no contradiction 
between the Chhandogya and Taittiriya texts. 

Tadabhidbyaanaadhikaranam : Topic (Adhikarana) 7.. 

Brahman abiding within the element is 
the creative principle 

IL 3.13 n 

Tadabhidhyaanaadeva tu Tallingaat Sah S29 

But on account of the indicating mark supplied by 
their reflecting i. e., by the reflection attributed to the 
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•elements, He (i. e,. the Lord is the creative principle 
abiding within the elements). 

Tat Tasya : His, of Brahman. Abhidhyaanaat : l)i)causo oi the 
volition, rcllectiou. Em: oven, only, Tn : hiil. Tat lingaat : 
bocausQ of His indicating marks. Eah ; He. 

The contention raised in Sutra 10 is now refuted. 

The word ‘tu’— but is used in order to remove the 
doubt. 

The Pdorvapakshin or the objector says : The Srutis 
declare that Brahman is the creator of everything. 
But the Taittiriya Upanishad says “From Akasa sprang 
air” (Tait. Up. II. 1). This indicates that certain 
elements produce certain effects independently. There 
is contradiction in the Sruti passages. This Sutra 
refutes this objection. ' 

Creation of Akasa, fire, wind, water is done solely 
to God’s will. One element cannot create another 
element out of its own power. It is God in the form 
■of one element that creates another element thereform 
by His will. 

The elements are inert. They have no power to 
■create. Brahman Himself acting from within the 
■elements was the real creator of all those elements. 
You will find in Brihadaranyka Upanishad “He who 
dwells within the fire, who is different from fire, 
whom fire does not know,' whose body is fire, who 
rules the Fire from within, is Thy Immortal Atma, 
the Inner Ruler within." (Bri. Up. III. 7. 5). 

This Sruti text indicates that the Supreme Lord 
is the sole Ruler and denies all independence to the 
•elements. 
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Though it is stated in the Chhandogya Upanishad 
that the elements have created each one, the other 
next of it, yet the Supreme Lord is indeed the creator 
■of everything because Sruti declares that Brahman 
has ■ created this world by the exercise of His will. 

Texts such as “He wished may I become many, 
may I grow forth.” (Tait. Up. II. 6) and “It made 
itself its Self", i. e., the Self of everything which exists 
(II. 7) — indicates that the Supreme Lord is the Self of 
everything. The passage' “There is no other seer 
(thinker) but He” denies there being any other seer 
(thinker), that which is (i. e.. Brahman); in the 
character of seer or thinker constitutes the subject 
matter of the whole chapter, as we conclude from the 
introductory passage “It thought, may I be many, may 
I grow forth" fChh. Up. VI. 2. 3). 

In the Chhandogya Upanishad it is stated “That 
fire thought. That water thought.” Reflection is not 
possible for the inert elements. The Supreme Lord, 
the Inner Ruler of all elements, the Indweller within 
the elements reflected and produced the effects. 
This is the real meaning. The elements , became causes 
■only through the agency of the Supreme Lord who 
abides within them and rules them from within. 

' Therefore there is no contradiction at all between the 
■two texts. 

For a wise man who reflects and cogitates there is 
no contradiction. The Sruti texts are infallible and 
•authoritative. Remember this point well always. The 
-Sruti texts have come out from the heairts of realised 
tsages who had direct intuitive experience in Niryikalpa 



BRAHMA SUTRAS 


AW 

Samadhi. They are neither fictitious novels nor products, 
of the intellect. 


Viparyayadhikarana. : Topic (Adhikarana) 8. 

The proeess of dissolution of the elements 
is in the reverse order from] 
that of creation 

II. 3.14 fsrqpq^or g l! 

Viparyayena tu Icramotah Upapadyate aha 289 

The order (in which the elements are indeed 
withdrawn into Brahman during Pralaya or dissolution)- 
is the reverse of that (i. e. the order in which they are 
created) and this is reasonable. 

Viparyayena : in the reverse order. Tn ; indeed, but. Kramah ; 
order, the prnces.s of dissolution. Ata)i : from that (the order of 
creation). G/ta : and. Upapadyate : is reasonable. 

The process of dissolution of the elements is 
described in this Sutra. 

The word ‘tu’—but has the force of ‘only’ here. 
The question here is -whether at the time of cosmic 
dissolution or Pralaya the elements arc withdrawn into 
Brahman in an indefinite order, or in the order of 
creation or in the reverse order. 

In creation the order is from above and in dissolution 
the order is from below- The order of involution is in 
the inverse of the order of evolution. It alone is quite 
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appropriate and reasonable. Because we see in ordinary 
life that a man who has ascended a stair has in 
descending to take the steps in the reverse 
■order. 

F.urther we observe that things made of clay such 
, as jars, dishes, etc., on being destroyed pass back into 
clay and that things which have originated from water 
such as snow and hailstones again dissolve into water, 
the cause. 

The gross becomes resolved into the subtle, the subtle 
into the subtler and so on till the whole manifestation 
attains its final first cause, viz.. Brahman. Each element 
is withdrawn into its immediate cause, in the reverse 
order till Akasa is reached, which in turn gets merged 
in Brahman. • 

Smriti also declares “O Divine Rishi ; the earth, 
the basis of the universe is dissolved into water, water 
into fire, fire into air.” 

Those which are produced first in creation are 
more powerful. Consequently they have longer 
existence. Therefore, it follows logically that the 
latest in creation, being of feeble essence, should 
first become absorbed in those of higher powers. 
The higher powers should later on take their turn. 
Vamana Purana declares ; “The earlier a thing happens 
to be in creation, the more it becomes the receptacle of 
the Lord’s glory. Consequently those that are earlier 
in creation are more powerful and are withdrawn only 
later. And for the same reason undoubtedly their 
.pervasion is also greater,” 
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Antaraavijnanaadhikarana : Topic (Adhilcarana) 

The mention of the mind, and intellect does not 
interfere with the m'der of creation and 
reabsorption as the'f are the imoducts 
of the elements 

11. 3.15 aT?ri?:r firn 
aT%?mTtlU 

Antaraa Vijnnnamanasee Kramena Tallingaadiii 
Ghct Na Avisheshaat. 2Bt 

If it be said that between (Brahman and the 
elements) the intellect and the mind (are mentioned, 
and that therefore their origination and re-absorption 
are to be placed) somewhere m the series on account 
of their being inferential signs (whereby the order 
of the creation of the elements is broken) ; we say, 
not so on account of the non-difference (of the 
intellect and the mind from the elements). 

Antaraa : intervening between, in between. Vijnaanamamsee : 
the intellect nnd the mind. Kramena : in the order of succeasion, 
according to the successive ordor. Tat Ungmi : owing to 
indication of that, as there is indication in Sruti to that effect, 
because of an inferential mark of this. Iti : thus, thi.s. 0/iet : 
if. Na : not, no. not so the objection cannot stand, Avisheshaat ; 
because of no speciality, as there is no speelalitj' mentioned in 
Sruti about the causation of the clement.s, becau.se there being 
no particular difference, on account of non-differenoo. 

A further objection to the causation of the primary 
elements from Brahman is raised and refuted. 

The Sutra consists of two parts namely an objection 
and its refutation. The objection is “Antaraa 
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Vijnaanamanasee Kramena Tallingaat iti chet”. The- 
refutation portion is “Na Avisheshaat”. 

In the Atharvana (Mundaka Upanishad) in the 
chapter which treats of the creation occurs the following 
text : “From this (Brahman) are born Prana, mind, 
the 'senses, ether, air, fire, water and earth, the support 
of all”. (11.1.3). 

The Poorvapakshin or the opponent says : The- 
order of creation which is described in the Mundaka 
Upanishad contradicts the order of creation of elements, 
described in the Chhandogya Upanishad VI. 2. 3., 
and other Srutis. 

To this we reply : This is only a serial enumeration 
of the organs and the elements. It is not certainly 
a statement as to the order of their origination. 
The Mundaka text only states that all these are 
produced from Brahman. 

In the Atharva Veda (Mundaka) mind, intellect 
and the senses are mentioned in the middle of the 
enumeration of the elements. This does not affect 
the evolutionary order, because the mind, the intellect 
and the senses are the effects, of the elements and 
their involution is included in the involution of the 
elements, 

The intellect, the mind and the senses are products' 
of the elements. Therefore, they can come into being 
only after the elements are created. The origination, 
and reabsorption of the mind, intellect and the 
senses are the same as those of the elements as 
there is no difference between the senses and the. 
eleifients. 
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Even if the mind, the intellect and the senses are 
separate from the elements, the evolutionary order is 
•either the mind and the senses follo'wed by the elements 
■or the elements followed by the mind and the senses. 
Anyhow they have an orderly evolution. 

That the mind, intellect and the organs are 
modifications of the elements and are of the nature of 
the elements is proved by Sruti texts like “For the mind, 

, my child, consists of earth, breath or vital force of 
water, speech of fire.” (Chh. Up. VI. 6. 5). 

Hence the Mundaka text which treats of creation 
does not contradict the order of creation mentioned 
in the Chhandogya and Taittiriya Upanishads. The 
'Origination of the organs does not cause a break in the 
order of the origination of the elements. . 

The Poorvapakshin again says : that as there is 
(mention in Sruti of the mind and the senses, Akasa 
and the other elements should not be considered 
'to be created out of Brahman and to dissolve 
in Brahman but to be created out of and to dissolve in 
the mind and the senses according to the order of 
■succession, as there is ‘indication in the Mundaka 
to that effect. 

This argument is untenable as there is no speciality 
■mentioned in Sruti about the creation of the elements. 
The mind, the intellect and the senses have all without 
exception been stated therein as created out of 
'Brahman. 

The word “Etasmaat" of that text is to be read 
along with every one of these Prana, mind, etc. Thus 
‘“from Him is born Prana, from Him is born mind, 
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irom Hina are born the senses, etc.” “Etasmaat PranaK 
SStasmaat Manah," etc. 


Characharavyapashrayadhikarana : Topic (Adhikarana) 10. 

Births and deaths are not of the soul 

TL 3.16 

Oharaeharavyapaashrayastu Syaat Tadvyapadesho 
IBhaaktaht Tadhhaavahhaavitvaat ' 232 

But the mention of that (viz., birth and death of the 
individual soul) is apt only with reference to the bodies 
of beings moving and non-moving. It is secondary or 
metaphorical if applied to the soul, as the existence 
of those terms depends on the existence of that (i. c,, 
the body). 

Oharaaoharavyapaashrayah : in connection with the bodic.s fixed 
■and movable. Tu ; but, indeed. Syaat : may bo, becomes. 
tCadvyapadenhah : mention of that, that expre-ssion, i, e., to popular 
expressions of births and deaths of the soul, Bhaaktah : secondary, 
metaphorical, not literal. 2'adbhaavabhaavitvaat : on account of 
i(thoso terms) depending on the existence of that. 

{Tad bhaaue ; on the existence of that, i. e., the body, 
Bhaavitvaat : depending). 

The essential nature of character of the individual 
soul is discussed now. 

A doubt may arise that the individual soul also has 
births and deaths because people use such expressions 
as .“Ramakrishna is born”, “Ramakrishna ■ is dead” and 

29 
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because certain ceremonies such as the Jatakakarma 
etc., are prescribed by the scriptures at the birth andl 
death of people. 

This Sutra refutes such a doubt, and declares that 
the individual soul has neither birth nor death. Birth 
and death pertain to the body with which the soul is- 
connected but not to the soul. If the individual soul 
perishes there would be no sense in the religious, 
injunctions and prohibitions referring to the enjoyment 
and avoidance of pleasant and unpleasant things in 
another body (another birth). 

The connection of the body with the soul is popularly 
called birth, and the disconnection of the soul from 
the body is called death in the common parlance. 
Scripture says, “This body indeed dies when the living; 
soul has left it, the living soul does not die” (Chh. 
Up. VI. 11. 3). Hence birth and death arc spoken 
primarily of the bodies of moving and non-moving beings, 
and only metaphorically of the soul. 

That the words ‘birth’ and ‘death’ have reference 
to the conjunction with and separation from a body 
merely is also shown by the following Sruti text, “On 
being born that person assuming his body, when he- 
passes out of the body and dies “etc Bri Uo 
IV. 3. 8). ‘ ■ 

The Jatakarma ceremony also has reference to the 
manifestation of the body only because the soul is not 
manifested. 

Hence the birth and death belong to the body only- 
hut not to the soul. 
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Atmadhikarana ; Topic (Adhikarana) 11. 

The individual soul is eternal 'It is not prodMced" 

11. 3.17 ^sfTcirr, ti 

Naatmaa, Ashrutemiiyatvaatcha Taabhyah S38 

The individual soul is not (produced), (because) 
it is not (so) mentioned by the scriptures, and as it is 
eternal according to them (the Sruti texts). 

Na ; not (produced). Atma : the individual soul. Agrateh : 
hecauso of no mention in Sruti, as it is not found in Sruti. 
Nityatvaat : because of its permanence, as it is eternal. Cha : also, 
and. Taabhyah : from them (Srutis), according to the Srutis. 

The discussiorf on the essential characteristics of 
the individual soul is being continued. 

Aitareya Upanishad declares ,* At the beginning of 
creation there was only “One Brahman without a second” 
(1. 1). Therefore it is not reasonable to say that the 
individual soul is not bom, because then there was 
nothing but Brahman. 

Again the Stuti says, “As small sparks come forth 
from fire, thus from that Atman all Pranas, all worlds, 
all gods emanate.” (Bri. Up. 11. 2. 20). “As from a 
blazing fire sparks, being of the same nature as fire, 
fly forth a thousandfold, thus ate various beings brought 
forth from the Imperishable, my friend, and return 
thither also,” (Mu. Up. H. 1. 1). Therefore the 
Poorvapakshin or the objcctojr argues that the individual 
soul is born at the beginning of the cycle, just as 
Akasa and other elements are born. 
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This Sutra refutes it and says that the individual 
soul is not born. Why ? on account of the absence of 
scriptural statement. For in the chapters which treat 
of the creation the Sruti texts expressly deny birth to 
the individual soul, 

W e know from scriptural passages that the soul is 
eternal, that it has no origin, that it is unchanging, that 
what constitutes the soul is the unmodified Brahman, 
and that the soul has its self rooted in Brahman. A 
being of such a nature cannot be produced. 

The scriptural passages to which we are alluding 
are the following ; “The great unborn self undecaying, 
undying, immortal, fearless is indeed Brahman” (Bri. 
Up. IV. 4. 25). The knowing self is not born, it dies 
not (Kath Up, I. 2. 18). “The Ancient is unborn, 
eternal, everlasting.” (Kath. Up. 1. 2. 18). 

It is the one Brahman without a second that enters 
the intellect and appears as the individual soul “Having 
sent forth that entered into it.” (Tak. Up. II. 6). 
“Let me now enter those with this living self 
•and let me then evolve names and forms.” (Chh. 
Up. VI. 3. 2). “He entered thither to the very tips of 
finger-nails” (Bri. Up. I. 4. 7). 

“Thou art That” (Chh. Up. VI, 8. 7 T am Brahman” 
'(Bri. I. 4. 10). “This self is Brahman, knowing all” 
(Bri. Up. II, 5. 19). All these texts declare the 
eternity of the soul and thus contends against the 
view of its having been produced. 

Therefore there is in reality no difference between 
the individual soul and Brahman. Jiva is not created. 
It IS not a product. It is not born just as Akasa. and 
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Other elements are born. The fact of the individual 
soul’s being non-created does not contradict the Sruti 
passage “At the beginning there was only the Atman 
the one without a second” (Ait. Up. 1. 1). 

The mention of creation of souls in the other Sruti 
^passages cited is only in a secondary sense. It does not 
therefore contradict the Sruti passage “Having created 
it, It entered into it." 

The doctrine that souls are born from Brahman is 
not correct. Those who propound this doctrine declare 
that if souls are born from Brahman, the scriptural 
statement that by knowing Brahman everything can 
become true, because Brahman everything can be 
known will become true, because Brahman is the; 
cause and the .knowledge of the cause will lead 
to the knowledge of all the objects. They say further 
that Brahman cannot be identified with the individual 
souls, because He is sinless and pure, whereas they 
are not so. They further say that all that is separate 
is an effect and that as the souls are separate they 
must be effects. 

The souls are not separate. The Sruti declares. 
“There is one God hidden in all beings. all-pervading» 
the Self within all beings. 2 (Svet, Up VI. 11), It 
only appears divided owing to its limiting adjuncts, such 
as the mind and so on, just as the ether appears divided 
by its connection with jars and the like. It is His 
connection with the intellect that leads to his bcmg| 
called a Jiva, or the individual soul. Ether in a pot is. 
identical with the ether in space. All the above 
objections cannot' stand because of the actual identity 
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of the individual soul and Brahman. Therefore there 
is no breakage of the declaration of the Sruti that 
by knowing Brahman wc can know everything. 
Origination of souls has reference only to the body. 

Jnadhikaranam : Topic {Adhikarana) 12. 

Th& nahire of the individual soul is intelligence. 

II. 3.18 Tjrq- U 

Jnota eva 334 

For this very reason (viz., that it is not created), 
(the individual soul is) intelligence (itself). 

Jnah t intelligent, intelligence, knower. Aia eva : for this very 
reason, theroiore. 

The discussion on the essential ‘characteristics of 
the individual soul is continued. 

The Sankhya doctrine is that the soul is always 
Chaitanya pr pure consciousness in its own nature. 

The Vaiscshikas declare that the individual soul is 
not intelligent by nature, because it is not found to 
be intelligent in thp state of deep sleep or swoon. 
It becomes intelligent when the soul comes to the 
waking state and unites with the mind. The intelligence 
of the soul is adventitious and is produced by the 
conjunction of the soul with the mind, just as for 
instance the quality of redness is produced in an iron 
rod by the conjunction of the iron rod with fire. 

If the soul were eternal, essential intelligence, it 
would remain intelligent in the states of deep sleep, 
swoon etc.. Those who wake up from sleep say that 
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they were not conscious of anything. Therefore, as 
intelligence is clearly intermittent, we conclude that the 
intelligence of the soul is adventitious only. 

To this we reply that the soul is of eternal 
intelligence. Intelligence constitutes the essential nature 
,'of Brahman. This we know from Sruti texts such as 
"‘Brahman is knowledge and Bliss” (Bri. Up. III. 9. 28. 
7). “Brahman is true, knowledge, infinite” (Tait. Up. 
IT. 1) “Having neither inside nor outside but being 
altogether a mass of knowledge” (Bri. Up. IV. 5. 13). 
DSfow if the individual soul is nothing but that Supreme 
Brahman, then eternal intelligence constitutes the soul’s 
•essential nature, just as light and heat constitute the 
nature of fire. 

The intelligent; Brahman Itself being limited by the 
Upadhis or limiting adjuncts such as body, mind etc., 
manifests as the individual soul or Jiva. Therefore, 
intelligence is the very nature of Jiva and is never 
altogether destroyed, nor even in the state of deep sleep 
or swoon. 

Sruti texts directly declare that the individual soul is 
•of the nature of self-luminous intelligence. “He not 
•asleep, himself looks down upon the sleeping senses." 
“(Bri. Up. IV. 3. 11). “That person is self-illuminated” 
'(Bri. Up. IV. 3, 14). “For there is no intermission of 
the knowing of the knowec” (Bri. Up. IV. 3. 30). 

That the soul's nature is intelligence follows 
moreover from the passage (Chh. Up. VIII. 12. 4) where 
at is stated as connected with knowledge through all 
sense-organs. “He who knows let me smell this, he is 
the self.” 
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You may ask, what is the use of tllr senses if the- 
Atma itself is of the nature of knowledge; The senses; 
are needed to bring about the differentiated' sensations, 
and ideas (Vritti Jnana). 

From the soul’s essential nature being intelligence- 
it docs not follow that the senses arc useless ; because- 
they serve the purpose of determing /the special' 
object of each sense, such as smell and so on. Sruth 
expressly declares : “Smell (organ of smell) is for the- 
purpose of perceiving odour” (Chh. Up. VIII. 12, 4). 

The objection that sleeping persons are not conscious; 
of anything is refuted by scripture, where we read' 
concerning a man lying in deep sleep, “And when- 
there he does not see, yet he is seeing though he does- 
not see. Because there is no intermission of the seeing- 
of the seer for it cannot perish. But there is then no* 
second, nothing else different from him that he could', 
see.” (Bri. Up. IV. 3. 23). 

The non-sentiency in deep sleep is not due to* 
absence of Chaitanya but absence of Vishaya (objects),. 
The Jiva does not lose its power of seeing. It does not- 
see, because there is no object to see. It has not lost its- 
intelligence, for it is impossible. The absence of actual' 
intellectivity is due to the absence of objects, but not to- 
the absence of intelligence, just as the light pervading 
space is not apparent owing to the absence of things to 
be illuminated, not to the absence of its own nature. 

If intelligence did not exist in deep sleep, etc., 
then who would be there to say that it did not exist ?' 
How could it be known ? The man after waking from- 
deep, sleep says, “I slept soundly. I enjoyed perfect 
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rest. I did not know anything.” Hs' who says, ‘T did: 
not know anything. I enjoyed perfect rest” must hav^- 
been existent at that time. If it is not so how could he 
remember the condition of that state ? 

Therefore, the intelligence of the individual sout 
or Jiva is never lost under any condition. The reasoning' 
of the V aiseshikas and others is merely fallacious. It 
contradicts the Srutis. We therefore conclude and 
decide that' eternal intelligence is the essential nature 
of the soul. 

i 

UtkrantigatyadMkarana ; Topic (Adkikarana) 13^ 

The slue of the individual soul. 

(Sutras 19 — 32) 

n. 3.19 

Vtlcmantigaiyaagateenaam 835 

(On account of the scriptural declarations) of (the 
soul’s) passing out, going, and returning (the soul is 
not infinite in size ; it is of atomic size). 

Uthraanti ; passing out, coming out. Qati : going. Aaffoteenaam I 
returning, 

The discussion on the character of the individual 
soul is continued. 

From this up to Sutra 32 the question of the size- 
of the soul,, whether it is atomic, medium-sized or 
infinite is discussed. The first ten sutras (19-28)' 
state the arguments for the view that the individual 
soulisAnu (atomic). The next four Sutras give , the 
reply. 
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Svetaswatara Upanishad declares “He is the one 
<God, all-peivading.” (VI. 11) Mundaka Sruti says, 
'This Atman is atomic" (III. 1. 9). The two texts 
contradict each other and we have to arrive at a 
decision on the point. 

It has been shown above that the soul is not a 
product and that eternal intelligence constitutes its 
nature. Therefore it follows that it is identical with 
the Supreme Brahman. The infinity of the Supreme 
Brahman is expressly declared in the Srutis. What 
need then is there of a discussion of the size, of the 
soul ? True, we reply. But Sruti texts which speak 
of the soul’s passing out from the body (Utkranti), 
going (Gati) and returning (Aagati), establish the 
prima facie view that the soul is of limited size. 
Further the Sruti clearly declares in some places that 
the soul is of atomic size. The present discussion 
is therefore begun in order to clear this doubt. 

The opponet or Poorvapakshin holds that the soul 
must be of limited atomic size owing to its being said to 
pass out, go and return. Its passing out is mentioned 
in Kaushitaki Upanishad (III. 3). And when he passes 
out of this body he passes out together with all these.". 
Its going is said in Kaushitaki Upanishad (L 2), "All 
who depart from this world go to the moon". Its 
returning is seen in Brihadaranyaka Upanishad (IV. 4. 6). 
"‘From that world he returns again to this world of 
action." From these statements as to the soul’s 
passing out from the body, going to heaven, etc., and 
Deturning from there to this world, it follows that 
it is of limited size. Because motion is not possible 
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in the case of "an all-pervading being. If the soul is 
Infinite, how can it rise, or go or come ? Therefore 
the soul is atomic. 

ir. 3.20 11 

Stoaatmanaa Ghottarayoh 236 

An on account of the latter two (i. e., going and 
returning) being connected with their soul (i. e., agent), ' 
(the soul is of atomic size) . 

Swaatmanaa.: (being connected) directly with the agent, the 
soul. Oita : and, only, also. Uttarayoh : of the latter two, 
namely, of Gati and Aagati, of the going away 'and coming back, 
stated in the previous Sutra. 

An argument in support of Sutra 19 is given in 
this Sutra. 

Even if it can be said that 'passing out’ means only 
diisconnection with the body, how can they who say 
that the soul is infinite explain its going to the moon 
or returning from there ? 

Even if the soul is infinite still it can be spoken of 
as passing out out of the body, if by that term is meant 
ceasing to be the ruler of the body, in consequence 
of the results of its former actions having become 
exhausted, just as somebody when ceasing to be the 
ruler of a village may be said to ‘go out’. The passing 
away from the body may mean only cessation of the 
exercise of a definite function just as in the. case of 
a man no longer retained in office. 

’ But the two latter activities ,viz , going to the moon 
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returning from there to the world, are impossible for- 
an all-pervading soul. 

Hence the soul is atomic in size. 

IL 3.21 %?r, II 

Nmnuratacchruteriti diet, Na, Itamadhikaaraat S87 

If it be said that (the soul is) not atomic, as the' 
scriptures state it to be otherwise, (i. e., all-pervading), 
(we say) not so, because (the one) other than the 
individual soul (i. e., the Supreme Brahman or thC' 
Highest Self) is the subject matter (of those passages). 

Na : not, Aim .* minute, atomic. Atai : not Hint, otherwise, 
namaly opposite of Anu. Sruteh : as it is stated in Sruti, because 
of a Sruti or scriptural text. Iti ; thus. 0\ei : if, Na : not. 
Itara ; other tlian the individual soui, i. e., the Supremo Self. 
Adhihaarat ; because of the conte.xt or topic, from the subject 
matter of the portion in tho chapter. 

An objection to Sutra 19 is raised and refuted. 

The Sutra consists of an objection and its answer.. 
The objection-portion is “Naanuratacchruteriti chet”' 
and the answer-portion is ’’Na itaraadhikaaraafc.” 

The passages which describe the soul and infinite- 
apply only to Supreme Brahman and not to the- 
' individual Soul. 

Sruti passages like “He is the one God, who is. 
hidden in all beings, all-pervading, etc. “(Svet, Up. 
VI. 11), “He is that great unborn Self -who consists, 
of Knowledge, is surrounded by the Pranas, the ether 
witliin the heart. (Bri. Up. IV. 4. 22), “Like thei 
ether He is Omnipresent, eternal," "Truth, Knowledge^ 
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Infinite is Brahman” (Tait. Up. 11. 1) — ^refer not to 
tthe Jiva or the individual soul with its limitations, 
but to the supreme Brahman or the Highest Self, who 
is other than the individual soul, and forms the chief 
subject matter of all the Vedanta texts, . because 
Brahma is the one thing that is to be known or realised 
intuitively and is therefore propounded by all the 
Vedanta passages. 

li. 3.22 ^ 11 

Svashabdonmaanoabhyaam cha 2S8 

And on account of direct statements (of the Sruti 
^texts as to the atomic size) and infinitesimal measure 
«(the soul is atomic). 

Svaahabdonmaananhhyaam ; from direct statements (ot Sruti 
texts) and infiiiHcsiinal measure. Oha ; and. 

(Svashabda ; the word itself ; the word directly denoting 
'minuto'. Vnmaanaahhyaam ; on account of the measure or 
■comparison. Ut ; subtle, Maana : measure, hence subtle 
■division ; hence smaller even than the small. Svasftabdonmaanaa- 
ibhyaam, as there are the words directly denoting 'minute' and 
to expression denoting smaller than the small as measured by 
■ division). 

The argument in support of Sutra 19 is continued. 

The soul must she atomic because the Sruti expressly 
•says so and calls him infinitely small. 

Mundaka Sruti declares, • 'This Atma is atomic” 
<III. 1. 9). Svetaswatara Upanishad says “The 
individual is of .the size .of the hundredth part of a 
paft, which itself is 'OEte hundredth part of the point 
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of a hair.’, (V. 9), “That lower one also is seea 
small even like the point of a goad." 

Therefore the soul is atomic in size. 

But an objection may here be raised. ’If the soul 
is of atomic size, it will occupy a point of the bpdy' 
only. Then the sensation which extends over the 
whole body would appear contrary to reason. And 
yet it is a matter of experience that those who take 
bath in the Ganges experience the sensation 'of cold 
all over their whole bodies. In summer people feel 
hot all over the body. The following sutra gives a 
suitable answer to the objection. 

II. 3.23 

Avirodhasohandanavai ' 339 

There is no contradiction as in the case of sandal- 
paste. 

Avirodhah : non -conflict, no contradiotlon, no incongruity, it is, 
not incongrnons. Okandanavat ; like the sainUvl paste. 

The argument is support of sutra 19 is continued. 

Just as one drop of sandal- wood paste, smeared on 
one part of the body makes the whole thrill with joy, soi 
also the individual soul, though naturally minute, mani- 
fests itself throughout the whole body and experiences, 
all the sensations of pleasure and pain. Though the 
soul is atomic it may experience pleasure and paint 
extending over the whole body. Though the soul is. 
atomic still it is possible that it pervades the entire- 
body, just as a drop of sandal oil although in actual 
contact with one particular spot of the body only? 
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pervades, i. e., causes refreshing sensation- all over 
the body. 

As the soul is connected with the skin which is the 
seat of feeling, the assumption that the soul’s sensations 
should extend over the whole body is not contrary to 
reason. Because the connection of the soul and the skin 
abides in the entire skin and the skin extends over 
the entire body. 

II. 3.24 aTcrfiarfrT =^51, =if |,|‘ ■ 

^vasthitivaisheshyaaditi chenna, Adhyupaga- 
maaddhridi Gha MO 

If it be said (that the two cases are not parallel), 
on account of the specialisation of abode (present in 
the case of the sandal-ointment, absent in the case 
of the soul), we deny that, on account of the 
acknowledgment (by scripture, of a special place of the 
soul)^ viz,, within the heart. 

Avasthili : existence, residence, abode. Vaisheahijaat : because 
of Iho speciality, on account of specialisation, Iti ; thus, this. 
O/iet (if it be argued). JVo ; not (so), no, the argument cannot 
stand. Adhyupagmiiaat ; on account of the admission, or- 
ackno-wledgraent, Hridi : in the heart. Hi : indeed. 

An objection to Sutra 23 is raised and refuted by 
the opponent or Poorvapakshin. 

The Sutra consists of two parts namely, an 
objection, and its reply. The objection-portion is.t 
Avasthitivaisheshyaaditi chet, and the reply portion- is, : 
Naabhyupagamaaddhridi Cha. 

The Poorvapakshin or the objector raises an 
objection against bis own view., The argumentatioiii 
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'lelied upon in the last Sutra is not admissible, because 
^thc two cases compared are not parallel. The similarity 
■is not exact. The analogy is faulty or inappropriate. 
In the case of the sandal-paste it occupies a particular 
point of the body and refreshes the entire body. But 
-in the ease of the soul it does not exist in any particular 
•locality but is percipient of all sensations throughout 
-the entire body. We do not know that it has a 
rparticular abode or special seat. When there is no 
special seat, for the soul, we cannot infer that it must 
have a particular abode in the body like the sandal- 
paste and therefore be atomic. Because, even an 
all-pervading soul like ether, or a soul pervading the 
•entire body like the skin may produce the same 
result. , 

We cannot reason like this ; the soul is atomic 
because it causes effects extending over the entire 
'body like a drop of sandal-ointment, because^ that 
reasoning would apply to the sense of touch, the skin 
also, which we know not to be of atomic size. Therefore 
it is not easy to decide the size of the soul when there 
is no positive proof. 

The opponent refutes the above objection by 
quoting such Sruti texts as : “The soul abides within 
the heart” (Pras. Up. III. 6). "The self is in the heart” 
(Chh. Up. VIII. 3. 3). -The Self abides in the heart" 
(Bri. Up. IV. 3. 7). "Who is that self ? He who is 
■within the heart, surrounded by the Pranas, the person 
of light, consisting of knowledge,” expressly declare 
■that the soul has a special abode or particular seat in 
-the- body, viz., the heart. Therefocc it is atomic. 
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The analogy is not faulty. It is quite appropriate. 
The two cases are parallel. Hence the argumentation 
resorted to in Sutra 23 is not objectionable. 

II. 3.25 »TOniTSS^?fiSni;i| 

Gunaadvaa-Lokavat 341 

Or on account of (its) quality (viz., intelligence,) as 
in cases of ordinary experience (such as in the case of a 
lamp by its light). 

Ounaat . on account of its quality (of intelligence). Vaa : or 
.(a further example is given). Aalokauat : like a light. 

(Or Lokavat : as in the world, as in cases of ordinary experience). 

The argument in support of Sutra 23 is continued. 

Or it is like a small light which, by its own virtue, 
.illuminates the whole house. The soul, though atomic 
■and occupies a particular portion of the body, may 
.pervade the whole body by its quality of intelligence 
■as the flame pervades the whole room by its rays 
and thus experience pleasure and pain throughout 
the whole body. 

A further example is given by way of comparison 
to show how an atomic soul ^can have experience 
throughout the entire body. 

II. 3.26 

Vyatireko Qandhavat 342 

The extension (of the quality of intelligence) beyond 
•(the, soul in whichdt inheres) is like the odour (which 
■ extends beyond the fragrant object), 

30 
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Vyaiirshah : expansion, extension beyond (the obji'ct i. e.,. 
soul) . Oandhavat : like the odour. 

Sutra 23 is further elucidated by this Sutra. 

Just as the sweet fragrance of flowers extends 
beyond them and diffuses throughout a larger space, 
so also the intelligence of the soul, which is atomic, 
extends beyond the soul and pervades the entire body. 

If it be said that even the analogy in the 
above Sutra is not appropriate, because a quality cannot 
be apart from the substance, and hence the light of 
a lamp is only the lamp in its tenuous from, the 
analogy of perfume will apply. Just as though a, 
flower is far away its scent is felt around, so though 
the soul is atomic its cognition of the entire body is 
possible. This analogy cannot be' objected on the 
ground that even the fragrance of a flower is only 
the subtle particles of the flower, because ouf 
experience is that we feel the fragrance and not any 
particles. 

II. 3.27 gsiT U 

Tathaa Gha Darshayati 2dS' 

Thus also, (the Sruti) shows or declares. 

Tathaa : thus, in the same way. Cha : 'also. Darshayati : 
(the Sruti) doclaros. 

The Sruti also, after having signified the soul’s- 
abiding in the heart and its atomic size, declares by- 
means of such passages as “Upto the hairs, upto the 
tips of the nails” (Kau- Up. IV. 20, Bri. Up. I. 4. 7)^, 
that the soul pervades the whole 'body by means of 
intelligence, which is its quality. 
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II. 3.28 

Prithagupadeshaai S4S- 

On account of the separate teaching (of the Sruti) 
(that the soul pervades the body on account of its 
quality of intelligence). 

Prithah : separate, different. Vpadeahaat : because of teaching 
or statomont. 

This' Sutra is a defence in favour of the preceding 
Sutra where, intelligence is used as attribute of the 
individual soul and so separate from it. 

A further argument is given here to establish the 
proposition of the previous Sutra. Kaushitaki Upanishad 
declares “Haviqg by Prajna, (intelligence, knowledge,) 
taken possession of the body” (HI. 6). This indicates 
that intelligence is different from the soul being related 
as instrument and agent and the soul pervades the entire 
body with this quality of intelligence. 

Again the text “Thou the intelligent person having 
through the intelligence of the senses absorbed 'within 
himself all intelligence” (Bri. Up. II, 1. 17) shows 
intelligence to be different from the agent, i. e., the 
Jiva or the individual soul and so likewise confirms 
our views. 

Though there is no fundamental difference between 
the individual soul and his intelligence, they are different 
in the sense that intelligence is the attribute of the 
individual soul which is the substance. The individual 
soul -is the possessor of that attribute, because the Sruti 
states a difference between the two. 
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iL 3.29 5npr?i,ii 

Tadgunasaarataaat Tu Tadvi/apadeshah Praajtiavat MS 

But that declaration (as to the atomic size of the 
soul) is on account of its having for its essence the 
qualities of that (viz., the Buddhi), as in the case of ^ 
the intelligent Lord (Saguna Brahman). 

Tadgunasaaralvaat ; On account of its possessing for its essence 
the qualities of that (viz., the Buddhi). Tu ; but, Tadvyapadashah : 
That declaration (as to its atomic size). Praajnaval : as in the 
case of the Intelligent Lord. 

The discussion on the true character of the individual 
■soul, commenced in Sutra 16 is continued. 

The word ‘Tu’ — but, refutes all that has been said 
in Sutras 19-28 and decides that the soul is 
.all-pervading. 

The next four Sutras are the Siddhanta Sutras which 
lay down the correct doctrine. 

The soul is not of atomic size as the Sruti does 
not declare it to have had an origin. The scripture 
•declares that the Supreme Brahman entered the 
universe as the individual soul and that the individual 
soul is identical with Brahman, and that the individual 
soul is nothing else but the Supreme Brahman. If the 
■soul is the Supreme Brahman, it must be of the same 
■extent as Brahman. The scripture states Brahman to 
be all-pervading. Therefore the soul also is all- 
pervading. 

Your argument is that though the soul is Anu, 
it can cognise all that , goes qn in the body because of 
its contact with the skin. But that argument is untenable 
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because when a thorn pricks we feel pain only in the 
pricked spot. Moreover your analogy of the lamp and 
its light and of the flower and its fragrance has no real 
applicability, because a Guna (quality) can never be 
apart from the substance (Guni). The light and the 
perfume are only subtle portions of the flame and the 
flower. Further as Chaitanya is the nature or Swarupa 
of the soul, the soul also must be of the size of the- 
body if there is cognition of the whole body. This, 
latter doctrine has been aheady refuted. Therefore the 
soul must be infinite. 

The Jiva is declared to be atomic by reason of its 
identification with the Buddhi. 

According to the extent of intellect, the size of 
the individual goul has been fixed. It is imagined that 
the soul is ■ connected with the Buddhi or intellect 
and bound. Passing out, going and coming are qualities 
of the intellect and are superimosed on tbc Jiva or the 
individual soul. The soid is considered to be atomic on 
account of the limitation of the intellect. That the 
non-transmigrating eternally free Atma which neither 
acts nor enjoys is declared to be of the same size as the 
Buddhi is due only to its having the qualities of the 
Buddhi (intellect) for its essence, viz., as long as it 
is in fictitious connection with the Buddhi. It is similar 
to imagining the all-pervading Lord as limited for the 
sake of Upasana or worship. 

Svetaswatara Upahishad (V, 9) says “That living 
soul is to he known as part of the hundredth part of 
the point of a hair divided a hundred times and yet it is 
to ‘be infinite.” This Srutitextat first states the soul 
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to be atomic and then teaches it to be infinite. This is 
appropriate only if the atomicity of the soul is 
metaphorical and its infinity is real, because both 
^statements cannot be taken in their primary sense at the 
■same time. The infinity certainly cannot be understood 
in a metaphorical sense, as all the Upanishads 
aim at showing that Brahman constitutes the Self 
©f the soul. 

The other passage (Svet. Up. V. 8) which treats of 
the measure of the soul “The lower one endowed with 
the quality of mind and the quality of the body, is seen 
small even like the point of a goad" teaches the soul’s 
small size to depend on its connection with the qualities 
of the Buddhi, not upon its own Self. 

Mundaka Upanishad declares “That small (Anu) 
Self is to be known by thought" (III. 1. 9). This 
Upanishad does not teach that the soul is of atomic 
size, as the subject of the chapter is Brahman in so far as 
not to be fathomed by the eye, etc., but to be realised 
by the light of knowledge. Further the soul cannot be 
of atomic size in the primary sense of the word. 

Xherefore the statement about Anutva (smallness, 
subtlety) has to be understood as referring either to 
the difficulty of knowing the soul, or else to its limiting 
. adjuncts. 

The Buddhi abides in tbe heart. So it is said that 
the soul abides in the heart. Really the soul is 
all-pervading. 

As the soul is involved in the Samsara and as it 
has for its essence the qualities' of its limiting adjunct 
viz., Buddhi, it is spoken of as minute. 
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IL 3.30 ?! 

Yaavadaatmabhaamtvaatcha Na Doshastaddar- 
shanaai 346 

And there is no defect or fault in what has been 
,said in the previous Sutra (as the coniunction of 
the sodl with the intellect exists) so long as the soul 
(in its relative aspect) exists ; because it is so seen 
(in the scriptures). 

Yaaoat : so long as Atmabhaavitoait : as the soul (in its 
Tclativo aspect) e.xists. Clia : also', and. NaDoshah: there is no 
defect or fault Taddarshanaat : because it is so seen (in the 
scriptures), as Sruti also shows that. 

An additional reason is given in support of Sutra 29. 

The Poorvapakshin or the opponent raises an 
objection. Very well, let us then assume that the 
transmigratory condition of the soul is due to the 
qualities of the intellect forming its essence. It will 
follow from this that, as the conjunction of the intellect 
and soul which are different entities must necessarily- 
come to an end, the soul when disjoined from the 
intellect will either cease to exist altogether or at least 
cease to be a Samsarin (individual soul). ,, 

To this objection this Sutra gives a reply. There 
can be no such defect in the argument of the previous 
Sutra, because this connection with the Buddhi 
(intellect I lasts so long as the soul’s state of Samsata 
is not brought to an end by means of perfect knowledge. 
As long as the soul’s connection with the Buddhi, its 
limiting adjunct lasts, so long the individual soul remains 
individual soul, involved in transmigratory existence. 



472 


BRAHMA SUTRAS 


There is no Jiva or individual soul’ without identifi'ca'- 
tion with intellect. The connection of the soul witli 
the intellect will cease only by right knowledge. The' 
scripture declares “I know that person of sunlike' lustre' 
beyond darkness. A man who knows him passes oves- 
death, there is no other path to go” (Svet. Up. III. '8)'. 

How is it known that the soul is connected with' 
the Buddhi, as long as it exists ? We reply, because- 
that is seen, vis., in scripture. It is known from the 
Srutis that this connection is not severed even at death.. 
The scripture declares “He who is within the heart,, 
consisting of kno-wledge, surrounded by Pranas, the 
person of light, he remaining the same wanders along; 
the two worlds as if thinking, as if moving" (Bri. Up^ 
IV. 3. 7). Here the term “consisting of knowledge’" 
means ‘consisting of Buddhi’. 'Ae passage “He 
remaining in the same wanders along the two worlds 
declares that the Self, even when going to another 
world, is not separated from the Buddhi etc. The 
terms "as if thinking,” “as if moving” mean that 
the individual soul does not think and move on its; 
own account, but only through its association with 
the Buddhi. ' The individual soul thinks as it were, 
and moves as it were, because the intellect to which 
it is joined really moves and thinks. 

The connection of the individual soul with the 
intellect, its limiting adjunct, depends on wrong' 
knowledge. Wrong knowledge (Mitthya Jnana) cannot- 
cease except through perfect knowledge. Therefore 
as long as there docs not arise the realisation of 
Brahman or Brahmajnana, so long the connection of 



CHAPTER H— SECTION 3. SI 47S' 

the soul with the intellect and its other limiting; 
adjuncts does not come to an end. 

11.3.31. gah^ Ttt!. 1 1 

Pumstvaadivat Tvasya SatO'-hMvyahtiyogaat 8iT‘ 

On account of the appropriateness of the manifesta- 
tion of that (connection) which exists (potentially> 
like virile power, etc. 

Pumtivaadivad : like the virile power etc. Tu : verily, butr 
Asya : its, i. e,, of the connection with the intellect. Saiah r 
existing. Abhwyahtiyorjaat : on account of the manifestatiort 
being po.ssible, becanso of appropriateness of the manifestation. 

A proof is now given in support of Sutra 29 by 
showing the perpetual connection between the 
individual soul'*and the intellect. 

The word ‘tu-but,’ is used in order to set aside the 
objection raised above. 

An objection is raised that in Sushupti or deep sleep 
and Pralaya, there can be no connection with the- 
intellect, as the scripture declares, "Then he becomes 
united with the True ; he is gone to his own” (Chh. Up. 
VI. 8. 1). How then can it be said that the connec- 
tion with the intellect lasts so long as the individual 
soul exists ? 

This Sutra refutes it and says that this connection 
exists in a subtle or potential form even in deep sleep. 
Had it not been for this, it could not have become- 
manifest in the waking state. Such connection is- 
clear from the appropriateness of such connectionj 
becoming manifest during creation after dissolution 
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There is no Jiva or individual soul wiidiout identificEo 
tion with intellect. The connection of the soul with 
the intellect will cease only by right knowledge. The' 
scripture declares “I know that person of sunlike' lustre 
beyond darkness. A man who knows him passes oven- 
death, there is no other path to go” (Svet. Up. III.'S)'. 

How is it known that the soul is connected with" 
the Buddhi, as long as it exists? We reply, because 
that is seen, viz., in scripture. It is known from the' 
Srutis that this connection is not severed even- at death-.. 
The scripture declares “He who is within the heart,, 
consisting of knowledge, surrounded by Pranas, the 
person of light, he remaining the same wanders along; 
the two worlds as if thinking, as if moving” (Bri. Up^. 
IV. 3. 7). Here the term “consisting of knowledge’” 
means ‘consisting of Buddhi’. Tlie passage “He 
remaining in the same wanders along the two worlds 
declares that the Self, even when going to another 
world, is not separated from the Buddhi etc. The 
terms “as if thinking,” “as if moving” mean that 
the individual soul does not think and move on its 
own account, but only through its association with 
the Buddhi, ' The individual soul thinks as it were,, 
and moves as it were, because the intellect to which 
it is joined really moves and thinks. 

The connection of the individual soul with the 
intellect, its limiting adjunct, ' depends on wrong 
knowledge. Wrong knowledge (Mitthya Jnana) cannot- 
cease except through perfect knowledge. Therefore 
as long as there does not arise the realisation of 
Brahman or Brahmajnana, so long the connection of- 
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the soul with the intellect and its other limiting: 
adjuncts does not come to an end. 

11. 3.31. 

Pumstvaadivnt Tvasya Sato-hhivydktiyogaat 2iT 

On account of the appropriateness of the manifesta- 
tion of that (connection) which exists (potentially) 
like virile power, etc. 

Pnmdvaadivad : like the virile power etc. Tu : verily, but^ 
Asya : its, i. o., of the connection with the intellect, Saiah r 
existing, Abhivyaktiyogaat ; on account of the manifes-fation' 
being possible, because of appropriateness of the manifestation. 

A proof is now given in support of Sutra 29 by 
showing the perpetual connection between the 
individual soul'^nd the intellect. 

The word ‘tu-but,’ is used in order to set aside the 
objection raised above. 

An objection is raised that in Sushupti or deep sleep 
and Pralaya, there can be no connection with the 
intellect, as the scripture declares, “Then he becomes; 
united with the True ; he is gone to his own" (Chh. Up. 
VI. 8. 1). How then can it be said that the connec- 
tion with the intellect lasts so long as the individual 
soul exists ? 

This Sutra refutes it and says that this connection? 
exists in a subtle or potential form even in deep sleep. 
Had it not been for this, it could not have become- 
manifest in the waking state. Such connection is. 
clear from the appropriateness of such connection 
becoming manifest during creation after dissolution 
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and during the waking state after sleep, as in the case 
of virility dormant in boyhood and manifest in 
(manhood. 

The connection of the soul with the intellect 
exists potentially during deep sleep and the period 
of dissolution and again becomes manifest at the time 
■of waking and the time of creation. 

Virile power becomes manifest in manhood only if 
it exists in a fine or potential state in the body. 
•Hence this connection with the intellect lasts so long 
as the soul exists in its Samsara-state. 

ii. 3.32 q'TSF^rsn ii 

Nityepalabdhyanupalahdhipraaango-nyntaraniyamo 
vaanyathaa * 248 

Otherwise (if no intellect existed) there would 
result either constant perception or constant non- 
perception, or else a limitation of either of the two 
(i. e., of the soul or of the senses). 

NHyopalabcHiymiupalabilluprammjaat ; thoro woiiM result porpo- 
■tual perception or non-perception. Antjaiara ; otlu'ru’i'ii’, either 
of the two, Niyamah ; restrictive rule. Vaa ; or. Anyuthaa : 
otherwise. 

(Upalabdhi : ijerception, consciousness, Amipulabdhi : non- 
perception, non-conscionsness) . 

The internal organ (Antahkarana) which constitutes 
the liniiting adjunct of the soul is called in different 
places by different names such as Manas (mind), 
Buddhi ' (intellect), Vijnaira (knowledge), and Cbitta 
•(thought), etc., when it is in a state of doubt it 'is 
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called Manas ; when it is in a state of determination 
it is called Buddhi. Now we must necessarily 
•acknowledge the odstence of such an internal organ, 
because otherwise there would result either perpetual 
perception or perpetual non-perception. There would 
be perpetual perception whenever there is a conjunction 
of the soul, and senses and the objects of sense, the 
three together form the instruments of perception. 
Or else, if on the conjunction of the three causes 
the effect did not follow, there would be perpetual 
non-perception. But ireither of these two alternatives 
is actually observed. 

Or else we will have to accept the limitation of the 
power either of the soul or of the senses. But the limiting 
of power is not ijossible, as the Atman is changeless. It 
cannot be said that the power of the senses which is 
not obstructed cither in the previous moment or in 
the subsequent moment is limited in the middle. 

Therefore we have to acknowledge the existence 
■of an internal organ (Antahkarana) through whose 
-connection and disconnection perception and non- 
perception take place. The scripture declares, “My 
•mind was elsewhere, I did not see, my mind was 
•elsewhere, I did not hear ; for a man sees with his 
mind and hears with the mind.” (Bri. Up. I. 5. 3). 
The Scripture .further shows that desire, representation, 
•doubt, faith, want of faith, memory, forgetfulness, shame, 
reflection, fear, all this is mind. 

Therefore there exists an internal organ the Antah- 
■karana and the connection of the soul with the internal 
■organ causes the Atman to appear as the individual) 
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soul or as the soul its Satnsara state as explained in 
Sutra 29. The explanation given in Sutra 29 is- 
therefore an appropriate one. 

Kartradhikarana : Topic (Adhikarana) 14. 

The individual soul is on agent, 

(Sutras 33-— 39). 

II. 3.33 sBtit 

Kartaa Shaostraarthavatvaat 249' 

(The soul is) an agent on account of the scripture' 
having a purport thereby. . 

Kartaa. : agent. Shaastraarlhavatvaat : in order that the 
scriptures may have a meaning, on account of the .scriptures 
having a purport. 

Another characteristic of the individual soul is. 
being stated. 

The question as regards the size of the soul has. 
been stated. Now another characteristic of the soul is 
taken up for discussion. The Jiva is a doer Or an, 
agent, for otherwise the scriptural injunctions will be 
useless. On that assumption scriptural injunctions 
such as ‘'He is to sacrifice," “He is to make an 
oblation into the fire,” “He is to give,” etc,, have a 
purport, otherwise they would be purportless. The 
scriptures enjoin certain acts to be done by the agent. 
If the soul be not an agent tSese injunctions would 
become meaningless. On that supposition there is 
meaning to the following passage also, “For, it is he 
who sees, hears, perceives, conceives, acts, he is the 
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iperson whose self is knowledge" (Pras. Up. IV, 9). 
“He who desires to attain heaven, has to perform 
-•sacrifices ; and he, who desires to attain salvation, 
has to worship Brahman in meditation." 

II. 3:34 

I ihoaropadeshaat 250 

Aitd on account of (the Sruti) teaching (its) 
'wandering about. 

Vihaara : wandotinn at will, play, sporting about. Upadeshdat : 
■on account of dcclaratiun, as Sruti declares. 

An argument in support of Sutra 33 is given. 

The Sruti declares “The immortal one goes wherever 
he likes” (Bri. Up. IV. 3. 12), and again “He taking 
ithe senses along’ with him moves about according to 
his pleasure, within his own body.” (Bri. Up. 
n. 1.18). These passages which give a description of 
Ithe wandering of the soul in the dream indicate clearly 
.that the soul is an agent. 

II. 3,35 a 

Vpaadanaat 251 

(Also it is a door) on account of its taking the 
'Organs, 

Upaadaanmt : On account of its taking (Iho organs). 

Another argument in support of Sutra 33 is given. 

The text quoted in the last Sutra also indicates that 
■the soul in dream state takes the organs with it. “Having 
■‘taken through the intelligence of the senses, intelligence 
■and having taken tlie senses" (Bri. Up. II. 1-18, 19), 
This clearly shows that the soul is an agent. 
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It is a doer or an agent because it is said to use the 
senses. The individual soul is to be admitted as the 
agent, because he is described in Sruti to take the senses, 
along with him as instruments of lus work, while roaming 
within his own body during the dream state. "Thus, 
he taking the senses along with him, moves about 
within his own body, just as he pleases.” (Bri Up. 
II. 1. 18). 

In the Gita also we find “when the soul acquires a 
body and when he abandons it, he seizes these and goes, 
with them, as the wind takes fragrance from the 
flowers” (Gita XV.8) 

II. 3,35 ^ ii 

Vyapadeshaatoha Kriymyaam, Na chennirdeaha- 
viparyayah SS2 

(The soul is an agent) also because it is designated 
as such with regard to actions ; if it were not so, therO' 
would be a change of designation. 

Vyapadeshaat ; on aixoiial of moaU.m, from a staUmumt of 
SruU. OAfi .* alMo, anil. Krhjiuinmm : in roH|)<“cl of {lerfonnanco 
of rites. jVa c.he.t ; if it wore not so, or otso, otherwise. jyirdoeha~ 
viparyayah : rovorsal of the stalomcnt, cliango of itcsignation, 

The argument in support of Sutra 33 is continued. 

In the passage “Vijnanam Yajnam Tanutc, Karmaani 
Tanute-picha"— “Intelligence (i. e., the intelligent 
person, Jiya) performs sacrifices, and it also performs 
all acts" (Tait. Up. II. 5), By 'Intelligence' the soul 
is meant and not the Buddhi. This clearly shows that- 
the soul is an agent. 
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Vijnana refers to Jiva and not to Buddhi, because if 
Buddlii is referred to. the word would be ‘Vijnanena’. 
The nominative case in ‘Vijnanam Yajnam Tanute’ 
should be instrumental case Vijnanena’, by ‘intelligence? 
meaning through its instrumentality. 

W e see that in another text where the Buddhi is meant 
the word ‘intelligence’ is exhibited in the instrumental 
case “Having through the intelligence of these 
senses it takes all understanding” (Bri, Up. IL 1. 17)* 
In the passage under discussion on the contrary the 
word ‘intelligence’ is given in the characteristic of the 
agent, viz., nominative case and therefore indicates, 
the soul which is distinct from the Buddhi. 


11. 3,37 ii 

Upalahdhivadaniyamah 2S3 

As in the case of perception (there is)' no, rule 
(here also). 

Upalahdidvat : as in Uio case of perception, AiUyamah ; (there is)t 
no rule. 

The argument is support of Sutra 33 is continued. 

An objection is raised that if the soul were a free; 
agent, then why should he do any act productive of 
harmful effects ? He would have done only what is. 
beneficial to him and not both good and evil actions. 

This objection is refuted in this Sutra. Just as th^ 
soul, although he is free, perceives both pleasant and 
unpleasant things, so also he performs both good and 
evil actions. There is no rule that he skould perforim 
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'Only what is beneficial and avoid what is had or 
•harmful. 

In the performance of actions, the soul is not 
•absolutely free as he depends on differences of place, 
'time and efficient causes. But an agent docs not cease 
•to he so because he is in need of assistance. A cook 
'•remains the agent in action of cooking, although 
he needs fuel, water, etc. His function as a cook exists 
• .at all times. 

il. 3.38 

ShaJetiviparyayaat 2M 

On account of the reversal of power (of the Buddhi). 

Shahtiviparyajjaat : on account of the reversal of power (of 
•the Buddhi). 

The argument in support of Sutra 33 is continued. 

If the Buddhi which is an instrument becomes the 
iagent and ceases to function as an instrument there 
•'would take place a reversal of power, i. e,, the 
instrumental power which pertains to the Buddhi would 
•have to be set aside and to be replaced by the power 
■of an agent. 

If the Buddhi has the power of an agent, it must be 
admitted that it is also the object of self-consciousness 
<Aham~Pratyaya), as we see that everywhere activity 
is preceded by self-consciousness, “I go, I come, I eat, 
I drink, I do, I enjoy." 

If the Buddhi is endowed with the power of an agent 
.and effects all things, we have to assume for it another 
instrument by means of which it effects everything. 
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because every doer needs an instrument. Hence the 
•whole dispute is about a name only. There is no real 
difference, since in either case that which is different 
■from the instrument of action is admitted to be the 
agent. In either case an agent different from the 
instrument has to be admitted. 

11. 3.39. i5nTT«T5frRT^ ll 

Samaadhyabhaavaatcha 355 

An on account of the impossibility of Samadhi. 

Samaadhyabhaavaat : on account of the impossibility of Samadhi. 

• Oha : and, also. 

{Samadhi ; superconscious state. Abkavat : for want, for 
impossibility, as i^ becomes an impossible thing). 

The argument in support of Sutra 33 is continued. 

If the soul is not a doer, there will be non-existence 

• of attainment of liberation. Ifthejiva or soul is not 
an agent, then the realisation prescribed by Sruti texts 
like ‘‘The Atman is to be realised” (Bri. Up. II. 4. .5.) 
through Samadhi would be impossible. The meditation 

•taught in the Vedanta texts is possible only if the 
soul is the agent. ‘‘Verily, the Atman is to be seen, 
to be heard, to be perceived, to be searched.’” "The 
Self we must seek out, we must try to understand” 
«(Chh. Up. VIII. 7. 1.) ‘‘Meditate on the Self as 
■ OM” (Mu. Up. II. 2. ;6.) Therefrom also it follows 
•that the soul is an agent. 

The soul will not be capable of practising bearing, 
.reasoning, reflection, and meditation" • >iVhich' lead to 
.Samadhi and the attainment of Knowledge 'of the 
31 
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Imperishable. Hence there will be no emancipation 
for the soul. Therefore it is established that the soul! 
alone is the agent, but not the Buddhi. 

Takshadhikarana : Topic (Adhikarana) 15, 

'.The soul is an agent as hng as it is 
limited by the adjuncts. 

ir. 3.40 ^TSTT ^ gfafl^STT 11 

Yathaa cha Talcshobhayathaa 3S6 

And as the carpenter is both. 

Yathaa : as. Olia ; also, and. Talcuhaa : the carpenter. 
Ubhayataa : in both ways, both ways, is both. 

The argument in support of Sutra 33. is continued. 

That the individual soul is an agent has been, proved' 
by the reasons set forth in Sutras 33 to 39. 'We now 
have to consider whether this agency is its real nature 
or only a superimposition due to its limiting adjuncts. 
The Nyaya School maintains that it is its very nature,. 

This Sutra refutes it and declares that it is- 
superimposed on the soul and not real. Such doershipdS' 
not the soul’s nature, because if it is so, there could be 
no liberation, just as fire, being hot in its nature, can 
never be free from heat. Doing is essentially of the 
nature of pain. You cannot say that even if thexe 
is the pow6r of doing, emancipation can come when 
there is nothing to do, because the power of doing will 
result in doing at some time or other. The Sruti' 
calls the Atma as having an eternally pure conscious, 
and free nature. How could that be if doership is its. 
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nature ? Hence, its doership is due to its identification 
with a limiting function. So there is no soul as 
doer or enjoyer apart from Para-Brahman. You 
cannot say that in that case God will become a Samsari, 
because doership and enjoyment are due only to 
Avidya. 

The body of the carpenter is not the cause of his 
function. His tools are the cause. Even so the soul 
is a doer only through the mind and the senses. . 
The scriptural injunctions do not command doing 
but command acts to be done on the basis of such 
doership which is due to Avidya. 

The Sruti declares “This Atman is non-attached.” 
(Bri. Up. IV. 3. 15). Just as in ordinary life, a 
carpenter suffea^s when he is working with his tools 
and is happy when he leaves his work, so does the 
Atman suffer when he is active in the waking and 
dream states through his connection with the intellect, 
etc., and is blissful when he ceases to be an agent as. 
in the state of deep sleep- 

Thc scriptural injunctions in prescribing certain 
acts refer to the conditioned state of the Self. By 
nature the Soul is inactive. It becomes active 
through connection with its Upadhis or limiting 
adjuncts, the intellect, etc. Doership really belongs 
to the intellect. Eternal Upalabdhi or consciousncfe 
is in the soul. Doership implies Ahamkara or ego- 
consciousness, Hence such doership does not belong 
to the soul as its nature but belongs to the intellect. 

The scriptural injunctions in prescribing certain acts 
presuppose an agentship established somehow on 
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account of Avidya or ignorance, but do not tbemselves 
aim at establishing the direct agentship of the Self. 
The agentship of the Self does not constitute its real 
nature because scripture teaches that its true Self is 
Brahman. We, therefore, conclude that the Vedic 
injunctions are operative with reference to that , 
agentship of the soul which is due to Avidya. 

Nor can you infer docrship from the description of 
Vihara (play or activity) in dreams, because the 
connection with the mind or intellect continues in 
dreams. Even in the state of dream the instruments of 
the Self are not altogether at rest ; because scripture 
declares that even then it is connected with the 
Buddhi." Having become a dream, together with 
Buddhi, it passes beyond this world." Smriti also 
says, "when the senses being at rest, the mind not 
being at rest is occupied with the objects, that state 
know to be a dream." 

It is clearly established that the agentship of the 
■soul is due to its limiting adjunct Buddhi only. 

Parayattadhikarana : Topic (Adhikarana) 16. 

The soul is dependent on the Lordt when he works. 

(Sutras 41—42) 

IL 3.41 

Paraattu Tatcchruteh 267 

But (even) that (agency of the soul) is from the 
Supreme Lord, so declares the Sruti. 

Taraat : from the SnproiUe 2’u : but, indeed. 'JL'at s 

.•agency, agentship. SruUfA ; from Sruti. so declares the Sruti. 
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A limitation to Sutra 33 is stated. 

We now enter on the discussion whether the 
agentship characterising the individual soul in the state 
of ignorance on account of its limiting adjuncts is 
independent of the Lord or dependent on Him. 

The Poorvapakshin maintains that the Soul as far 
as it is an agent does not depend on the Lord. 

The word ‘tu’ but is employed in order to remove 
the doubt raised by the Poorvapakshin. The view 
that the soul’s doership is due to its desires and its 
possession of the senses as instruments and not to 
the Lord is wrong, because the Sruti declares that 
Lord is the cause. 

The agency of the soul is also due to the Supreme 
Lord. It can be understood from Sruti that the 
agentship of the individual soul is verily subordinate 
to and controlled by the Supreme Lord. The soul 
does good and bad deed being so directed by the Lord. 

Sruti declares “He makes him whom he wishes to 
lead up from these worlds do good deeds ; He makes 
him whom he wishes to lead down from these worlds 
do bad deeds.” (Kau. Up. III. 8) and again “He 
who dwelling within the Self pulls the Self within” 
(Sat. Br. XIV. 6. 7. 30). “Tbe universal soul entering 
within, goyerns the individual souls” — “Antah 
Pravishtah Sastaa Jivanaam.” “The Lord is withia' 
all, the Ruler of all creatures.” 

You cannot say that that will cause the attribution 
of partiality (Vaishamya) and cruelty (Nairgrinya) to 
the Lord, because He acts according to Dharma 
(merit) and Adharmk .(demerit). You may reply 
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that these are due to doership and if doership is due 
to the Lord, how can the Lord act according to Dharma 
and Adharma ? 

We reply that the . Sruti says that the soul is the 
doer and declares as cause of doership the Supreme 
Lord who is the bestower of the fruits of actions, 
who is immanent in all, who is the witi^ess of all 
actions, and who is the inspircr and guidcr of all. 

II. 3.42 1 1 

Kritaprayatnaapekihastu Vihitapratishiddhaa- 
miyarikyaadibhyah 253 

But (the Lord’s making the soul act) depends on 
the works done (by it), for otherwise there will be 
uselessness of the scriptural injunctions and prohibitions. 

KritaprayatMapekuliah : depends on works done. Tu ; but, 
Vihita l^raCiahiddUa-Avaiyarthyaadibhyah f so tliat the scriptural 
injunctions and prohibitions may not bo menningleas. 

(Vi/iila ; oidaincd. Pratuhiddha : prohibited. Avaiyarthya- 
dibhyah : on account of non-meaninglessjiess). 

This Sutra proceeds to narrow the scope of Sutra 
41 within certain limits. 

If causal agency belongs to the Lord, it follotViS that 
He must be cruel and unjust and that the soul has to 
undergo consequences of what it has not done. He 
must be cruel and whimsical too as He makes some 
persons do good acts and others evil deeds. This 
Sutra refutes this doubt, 

The word ‘tu’ hut, removes the objections. The 
Lord always directs the soul according to its good 
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or bad actions done in previous births. He bestovirs 
good and bad fruits according to the soul’s good and 
bad actions. He is the rain which always causes 
each seed to fructify according to its power. Though 
doership, is dependent on the Lord, doing is the soul’s 
, act. What the soul does the Lord causes to be done. 
■Such doing is due to deeds done in previous birth 
•and Vasanas which again are due to previous Karmas 
•and so on, Samsara being without beginning (Anadi). 
As Samsara is beginningless there will always be previous 
births with actions performed in those births fOr the 
guidance of the Lord. Hence He cannot be accused of 
being cruel, unjust and whimsical. To give fruits the 
Lord depends on the soul’s actions. If this were not 
so, the scriptural injunctions and prohibitions would be 
meaningless. If Lord does not depend on the soul’s 
actions for giving fruit, effort or exertion (Purushartha) 
will have no place at all. The soul will gain nothing 
by following these injunctions. 

Moreover, time, place and causation will be 
capriciously operative and not according to the law 
of cause and effect, if our Karma is not the instrumental 
cause, and the Lord the Supervising Cause. 

Amsadhikarana: Topic (Adbikarana) 17. 

Relation of the individual soul to Brahman. 

(Sutras 43-53) 

IL 3.43 ar’# fTJOfemff 

Wkrt ^\[ 

Amso Naanaavyapadeshaat Anyathaa ohaapi 
Caashahiiavaaditvamadheeyata Ehe 
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(The soul is) a part of the Lord on account of- 
difference (between the two) being declared and 
otherwise also (i. e., as non-different from Brahman) ; 
because in some, (Vedic texts Brahman) is spoken of' 
as being fishermen, knaves, etc. 

Amsah : part. Naanaavyapadeahaat : on account of cliifcrcncc 
being declared. Anyathaa ; otherwise. Cha ; and. Api ; also. 
Daaahahitavaaditvam : being fishermen, knaves, etc. Adliwyala : 
read. Eke : some (Snitis, Salchas of the Vedas). 

This Sutra shows that the individual soul is different: 
from as well as the same with Brahman. 

In the last topic it has been shown that the Lord, 
rules the soul. Now the question of the relation of the 
individual soul to Brahman is taken up. Is it that of 
master and servant or as between fire and its sparks ? 

The Poorvapakshin holds that the relation is like 
that of master and servant, because that connection 
only is well-known to be the relation of ruler (Lord)) 
and subject ruled. 

To this the Sutra . says that the soul must be- 
considered a part of the Lord, just as a spark is a part,, 
of the fire. But then the soul is not actually a part, 
but a part as it were. It is an imagined part only, 
because Brahman cannot have any parts. Brahman is. 
Nishkala, without parts. He is Akhanda (indivisible),. 
He is Niravayava (without limbs). 

■Why then should it be taken as a part and not 
identical -with - the ■ Lord ? Because the scriptures- 
declare a difference between them ip texts like “That 
Self it is which -Vfe must search out, that it is we must try 
to understand. (Chh. Up. .VIII. 7). “He who knows: 
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Him becomes a Muni” (Bri. Up. IV. 4. 22). “He- 
who dwelling within the Self pulls the self from within.”' 
(Bri. Up. III. 7. 23). “The Atman is to be seen ? 
(Bri. Up. II. 4. 5). This difference is spoken of from 
the relative view-point. They are identical from the 
absolute view-point. 

The text “Brahman is the fishermen, Brahman the 
slaves, Brahman these gamblers” etc., indicate that even 
such low persons are in reality Brahman and that all' 
individual souls, men, women and children are all 
Brahman. 

The same view-point is set forth in other passages 
such as “Thou art woman, thou art man, thou art che- 
youth, thou art the maiden ; thou as an old man totterest 
along on thy staff, thou art born with thy face turned 
everywhere," (Svet. Up. IV. 3). Texts like “There 
is no other but He" and similar ones establish the 
same truth. Non-differenced intelligence belongs to the 
soul and the Lord alike, just as heat belongs to the 
sparks as well as the fire. 

From these two views of difference, and non-diffe- 
rence, there results the comprehensive view of the 
soul being a part of the Lord. 

II. 3.44 II 

Mantravamaatcha 360 

Also from the words of the Mantra (it is knowxii 
that the soul is a part of the Lord). 

Mmitravamaat : from the words oi the Mantra, from the letters 
in sacred verses, because of description given in the sacred. 
Maafras, Oha i also, and. 
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An argument in support of Sutra 43, that the 
individual soul is a part of Brahman is given. 

A further reason is given to show that the soul is a 
part of the Lord. “Such is the greatness of it; greater 
than it is the person. One foot of it are all these beings, 
three feet of it are the immortal m heaven," (Chh. Up. 
III. 12. 6) where beings including souls arc said to be a 
'foot or part of the Lord. 

II 

(One foot, i. e., the fourth part of Him are all 
beings, the whole creation covers only a fraction of 
Him). Purusha Sukta : Rigveda : X. 90. 3, declares 
the same thing. "All the beings are but a foot 
of Him'. 

The word ‘pada’ and ‘arasa’ are identical. Both 
mean a part or a portion. 

Hence we conclude that the individual soul 
is a part of the Lord, And again from the following 
•reason. 

n. 3,45 SPrft xT 

Api Oha Smaryate 261 

And it is so stated in the Smriti. 

A'pi ; also, Oha ; and. Smaryate • it is (so) stated in the Smriti. 

The argument that the individual soul is a part of 
Brahman is concluded here. 

The Smriti also says so-— that the individual soul is a 
part of Brahman. An eternal portion of Myself becomes 
tbe individual soul in the world of life." (Bhagavad- 
<3ita : XV. 7), 
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IL 3.46 qT: (I 

Prakaasaadivannaivam Parah S62 

The Supreme Lord is not (affected by pleasure and 
pain) like this (individual soul) just as light (is 
, imaffected by the shaking of its reflections). 

Prakaasaadivat ; like light, etc. Na : is not. Pvani : thus, 
like this, like the individual soul. Parah : the Supreme Lord. 

The speciality of the Supreme Lord is shown in 
this Sutra. 

Here the Poorvapakshin raises another objection. If 
the soul is a part of the Lord, the Lord also must 
experience pleasure and pain like the soul. We see in 
ordinary life that the entire Ramakrishna suffers from 
the pain affecting his hand or foot or some other limb. 
Hence attainment of God would mean maximum grief 
and pain, and the old limited pain of individual soul 
would be far better. 

This Sutra refutes it. The Lord does not experience 
pleasure and pain like the individual soul. The individual 
soul identifies itself with the body, the senses and the 
mind, on account of ignorance, and therefore experiences 
pleasure and pain. The Supreme Lord neither identifies 
himself with a body, nor imagines himself to be afflicted 
by pain. 

The pain of the individual soul also is not real but 
imaginary only. It is due to non-discrimination of the 
Self from the body, senses and mind which are the 
products of Avidya or ignorance. 

, Just as a man feels the pain of a burn or cut which 
affects his body by erroneously identifying himself with 
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the latter, so also he feels also the pain which affects: 
others such as sons or friends, by erroneously identifying 
himself with them. He enters as it were into them 
through Moha or love and imagines "I am the son, I 
am the friend.’’ This, clearly shows that the feeling of’ 
pain is due merely to the error of false imagination. 

Some men and women are sitting together and 
talking. If then somebody calls out “the son has died" 
grief is produced in the minds of those who have Moha 
or love for sons on account of erroneous imagination, 
identification and connection, but not in the minds of 
religious ascetics or Sannyasins who have freed themselves- 
from that imagination. If even a man of right knowledge' 
who has become an ascetic has no pain or grief conse- 
quent on death of relations or friends, God who is 
Supreme and alone, who is pure consciousness, who is. 
eternal pure intelligence, who sees nothing beside the.- 
Self for which there are no objects can have no pain 
at all. 

To illustrate this view the Sutra introduces a 
comparison like light etc. Just as the light of the siia 
which is all-pervading becomes straight or bent by coming 
in contact with particular objects, but docs not really 
become so, or the ether of a pot seems to move when' 
the pot is moved, but does not really move, or as; 
the sun does not tremble although its image which is 
reflected in water trembles, so also the Lord is not 
affected by pleasure, pain or grief although pleasure, 
and pain etc., are felt by that part of Him, which is. 
called the individual soul which is a product of ignorance- 
and is limited by Buddhi, etc. 
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Just as the sun does not become contaminated by 
its touch through its parts, the rays with the impurities 
of the earth, so also the Supreme Lord does not become 
■affected by the enjoyment and suffering of the individual 
•soul, though the latter is part and parcel of the former. 

1 When the soul’s'individual state due to ignorance is 
.sublated, it becomes Brahman, “Thou art That’’ etc. 
Thus the Supreme Lord is not affected by the pain of 
■The individual soul. 

II. 3.47 II 

Smaranti Cha 263 

The Smritis also state (that). 

Smaranti ; The Smritis state. Oho, : and, also. 

Of the two, ‘the Supreme Self is said to be eternal, 
vdevoid of qualities. It is not touched by the fruits of 
•actions, any more than a lotus leaf by water’’ The 
Smriti texts like these state that the Supreme Lord does 
•not experience pleasure and pain. 

II. 3.48 

Anujnaaparihaarau Dehasambandhaajjyoti 
raadivat 26^ 

Injunctions and prohibitions (are possible) on 
■account of the connection (of the Self) with the body, 
as in the case of light, etc. 

Anujnaaparihaarau •. Injunctions and prohibitions. JOehaaam- 
■ bandhaat : On account of connection with the body. Jyotiraadivat : 
•like light etc. 

The necessity for observance of mandatory and 
girohibitory rules is explained, 
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The Atman or the Supreme Self is one. There can 
be no injunctions and prohibitions with regard to the 
Atman. But injunctions and prohibitions are possible 
when it is connected with a body. What ace those 
permissions and injunctions ? “He is to approach his. 
wife at the proper time.” “He is not to approach ■■ 
the wife of his Guru.” “He is to kill the animal 
devoted to Agnishtoma,” and “He is not to hurt 
any being.” 

Fire is one only but the fire of the funeral pyre is 
rejected and that of a sacrifice is accepted. Some things, 
consisting of earth like diamonds are desired ; other 
things consisting of earth like dead bodies are shunned. 
The urine and dung of cows are considered pure and 
used as such ; those of other aninmls are rejected* 
Water poured from a clean vessel or offered by a 
clean person is to be accepted ; that contained in 
an unclean vessel or offered by an unclean man 
is to be rejected. Similar is the case with the 
Atman. 

When the soul is in a state of attachment to the 
body, ethical ideas of purity and impurity have full 
application. 

II. 3.49 1| 

Asantatesehaavyaiikarah S6S 

And on account of the non-extension (of the soul 
beyond its own body) there is no confusion (of results 
of actions). 
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Asankiteh : on account of non-extension (beyond its own bodj^). 
Cha : and Avi/atikarah : there is no confusion (of results of 
actions). ‘ .... 

The discussion on the special characteristic of the- 
individual soul is continued. 

K An objection is raised that on account of the unity 
of the self there would result a confusion of the results, 
of actions, there being only one master, i. e., one soul 
to enjoy the fruits of actions. This Sutra refutes such- ■ 
a possibility. 

This is not so, because there is no extension of the 
acting and enjoying self, i. e., no connection on its part 
with all bodies. The individual soul depends on its 
adjuncts, and there is also non-extension of the soul 
on account of ‘the non-extension of those adjuncts. 
The individual soul are different from each other. 
Each soul is connected with a particular body, 
mind, etc. 

The individual soul has no connection with all the 
bodies at the same time. He is connected with one 
body only and he is affected by the peculiar properties 
of that one alone. Therefore the effects of works done- 
by the soul in one body belong to him in respect of that 
body only and not of any other body. All the individuals, 
are not affected by the works done by a- particular 
individual. 

There will be no possibility for the Atma, as it is one, 
to experience all the pleasures and ■ all the pains of all 
the' bodies, because the bodies are disconnected. 

.Therefore there is no confusion of actions or fruits of- 
■ actions. 
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II. 3,50 srmrer ‘sr ii 

Aabhaasa Eva Gha 266 

And (the individual soul is) only a reflection (of 
-Paramatman or the Supreme Lord). 

Aabhaasa ; a reflection. Eva ; only. Oka : and, 

According to Vedanta the individual soul is only a 
reflection of Brahman or the Supreme Soul in the 
.mind like the reflection of the sun in the water. 
_Just as the reflections of the sun in different pots of 
^water are different, so also the reflections of the 

■ Supreme Soul in different minds are different. Just 

■ as. when one reflected image of the sun trembles, 

• another reflected image does not on that account 
itremble also, so also when a particular soul experiences 

• fruits of his actions, viz., pleasure and pain, it 
is not shared by other souls. When the individual 
-soul in one body is ' undergoing the effects of his 
. actions, the soul in any other body is not affected on 
. that account. 

For those, such as the-Sankhyas, the Vaisheshikas 

• and the Naiyayikas on the contrary, who maintain 
•that there are many souls and all of them 
all-pervading, it follows that there must be a confusion 

vof actions and results, because each soul is present 
everywhere near to those causes which produce 
, pleasure and pain. 

According to the opinion of the Sankhyas there 
■exist many all-pervading seifs, whose nature is .pure 
'intelligence, devoid of qualities and of unsurpassable 
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excellence. For the common purpose of all of them 
There exists the Pradhana through which the souls 
obtain enjoyment and release. 

In the Sankhya philosophy the individual soul has 
been • stated to be all-pervading. If this view be 
saccepted there would be confusion of works and their 
^effects. This view of Sankhyas is therefore an unfair 
conclusion. 

Therefore there can be no confusion of the results 
of action. ' 


ii. 3.51 

• Adrishiaaniyamaat S07 

There being no fixity about the unseen principle 
(there would result confusion of works and their 
•effects for those who believe in many souls, each 
•all-pervading). 

AdHshtcuiniyamaat : There being no fixity about the unseen 
principle. 

(Adrishta : the fate, the accumulated stock of previous 
.actions, waiting as a latent force to bring forth fruits in future, 
merit or demerit acquired by the souls by thoughts, words and 
•actions. Aniyamaat : for want of any binding rule, on account 
.of , non-determ inateness) , 

The discussion begun in Sutra 50 is continued. 

Sutras 51 to 53 refute the doctrine of the 
'Sankhyas and other schools about the plurality of 
souls, each of which is all-pervading. It leads to 
•absurdities. 

32 
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This confusion cannot be avoided by bringing the 
Adrishta or unseen principle, because it all the souls 
equally are all-pervading, there cannot be any 
binding rule as to upon which of them the force 
will act. 

According to the Sankhyas the Adrishta does not 
inhere in the soul but in the Pradhana which is 
common to all souls. Hence there is nothing to fix: 
that a particular Adrishta operates in a particular 
soul. 

The doctrine of the other two schools is open to 
the same objection. According to the Nyaya and 
Vaisheshika school the unseen principle is created by 
the conjunction of the soul with the mind. Here 
also there is nothing to fix that a particular 
Adrishta belongs to a particttlar soul, as every soul is 
all-pervading and therefore equally connected with 
all minds. 

Therefore the confusion of results is unavoidable. 
11.3.52 

Ahhisandhyaadishn Api Ghaivam 26 S^ 

And this is also the case in resolutions,', etc. 

AhMsandhyndishu : In lesolutions, etc. Api ; even. Gha and. 
Evam : thus, like this, in the like manner. 

The discussion begun in Sutra 50 is continued. 

The same logical defect will apply also to the resolve 
to do actions. There will be no orderliness of resolves- 
to do actions. That is want of order also in matters of 
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personal determination, etc., if the individual soul be 
admitted to be all-pervading. 

If it be held that the resolution v?hich one 
makes to get something or to avoid something 
will • allot the Adrishta to particular souls, 
even then there will be this confusion of results of 
actions, because resolutions are formed by the 
conjunction of the soul and the mind. Therefore the 
same argument applies here also. 

If the individual soul is all-pervading, there 
cannot be any order in motives or matters of 
personal determination such as “I will do a 
certain thing” or “I will not do a certain thing” 
because in such a case, every one becomes conscious 
of the determination of every other. Therefore no 
order of determination and its putting it into action 
can be maintained. Moreover collision between wills 
cannot be avoided. But order is found in this world 
everywhere. 

Therefore it is established that the soul is not 
all-pervading. 

II. 3.53 

Pradeshaaditi chenna, Antarhhaavaat SCO 

If it be said (that the distinction of pleasure and 
pain etc., results) from (the difference of) place, (we 
say) not so, on account of the self being in all 
bodies. 
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Pradeshaai : on account of particular locality or environment, 
from (difference of) place, Iti ; thus. Chet : if. Na : not so, 
the argument cannot stand. Antarbhaavaat : on account of the 
self being in all bodies. 

An objection to Sutra 52 is raised and refuted. This 
Sutra consists of two parts, viz., an objection and its ^ 
reply. The objection portion is ‘Pradeshaaditi chet’ 
and the reply portion is ‘Na Antarbhaavaat,’ 

The Naiyayikas and others try to get over the 
difficulty shown in the previous Sutra by giving the 
following argument. Though each soul is all-pervading, 
yet, confusion of results of actions will not occur if we 
take its connection with the mind to take place in 
that part of it which is limited by its body. 

Even this cannot stand. This also is not possible on 
account of its being within all. Because, as being equally 
infinite all seifs are within all bodies. Every soul 
is all-pervading and therefore permeats all bodies. 
There is nothing to fix that a particular body belongs 
to a particular soul. 

Moreover on account of the doctrine of limitation due 
to difference of place it would follow that sometimes 
two seifs enjoying the same pleasure or pain may 
effect their fruition by one and the same way, as it 
may happen that the unseen principle of two seifs 
occupies the same place. 

Further, from the doctrine that the unseen 
principles occupy fixed places it would follow that no 
enjoyment of heaven can take place, because the 
Adxishta is effected in definite places such as, e. g., 
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the body of a Brahmana and the enjoyment of heaven 
is bound to a definite different place. 

There cannot be more than one all-pervading 
entity. If there were many all-pervading entities 
they would limit each other and therefore cease 
to be all-pervading or infinite. Therefore there is 
only one Atma and not many. The Vedanta doctrine 
of one Atma is the only faultless doctrine. The only 
doctrine not open to any objections is the doctrine 
of the unity of the Self. The plurahty of selves in 
Vedanta is only a product of Avidya, nescience or 
ignorance and not a reality. 

Thus ends the third Pada (section 3) of the second 
Adhyaya (Chapter II) of the Brahmasutras or the 
Vedanta Philosophy. 



CHAPTER II 
Section 4 
INTRODUCTION 


In the third Pada or section it has been shown that , 
ether and other elements are produced from Brahman by 
reconciling the apparently contradictory texts of the 
Srutis that treat of their origin. It has been shown that 
a conflict of the Vedic passages as to the origination 
of the ether, etc., does not exist. The same is now 
done in this section with regard to the vital airs or 
Pranas, and senses. The texts that deal with the origin 
of the Pranas and senses are taken up for discussion- 
This section establishes that the vital airs and the senses 
derive their origin from Brahman. 



SYNOPSIS 


This section (Pada} IV of Chapter II is devoted to 
the discussion of the creation of the senses, the chief 
Prana. It establishes that they originate from Brahman. 

Adhikarana 1 (Sutras 1-4) teaches that the Pranas 
(senses) originate from Brahman. 

Adhikarana 11 (Sutras 5-6) declares that the senses 
are eleven in number. 

Adhikarana 111 (Sutra 7) teaches that the senses 
are of minute size (Anu) and not all-pervading. 

Adhikarana IV (Sutra 8) intimates that the chief 
Prana is also produced from Brahman. 

Adhikarana V (Sutras 9-12) informs us that the 
chief Prana is a’ptinciple distinct from air in general and 
from Pranas (senses) discussed above. 

Adhikarana VI (Sutra 13) teaches that the chief 
Prana is minute (Anu) and not all-pervading. 

Adhikarana. Vll (Sutras 14-16) teaches that the 
organs are superintended and guided in their actions 
by special deities. The senses are connected permanently 
with and are subservient to the individual soul. Hence 
’the individual soul and not the presiding deities is their 
master. 

Adhikarana VI II (Sutras 17-19) inform us that 
organs are independent principles and not mere modes 
or functions of the chief Prana. Prana is not the resultant 
of the combined functions of all the eleven senses. 
Although Prana is different from the senses and 
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therefore not included in their number of eleven, yet it 
is like them, an instrument of action, as it has a specific 
and extra-ordinary function of supporting and nourishing, 
the body sustaining life and supporting the senses. 

Adhikarana IX (Siltras 20-22) declares that the' 
creation of names and forms (the Namarupavyakarana) ^ 
is the work not of the individual soul but of the 
Lord. 

Flesh originates from earth. So also is the case of 
the two other elements. 

On account of preponderance of a particular element 
in them the gross elements are so named after it. As- 
for instance the gross water is produced from the 
mixture of all the five primary elements but as the 
share constituted by the element water preponderates- 
in the composition of the gross water, it is named 
water. 
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Pranotpatyadhikaranam ; Topic (Adhikarana) 1. 
The Pranas have their origin jrom Brahman. 
(Sutras 1-4) 


IL 4,1 tisn SdOTT: II 

Tathaa Praanaah 270 

Thus the vital airs (are produced from Brahman). 

Tathaa : thus, likewise, similarly, like the creation of the 
five primal elements as stated in the previous section, Praanaah s- 
the Pranas, the organs. 

The creation of the Pranas or senses is now 
described. 

The Pranas are divided into two classes, namely. 
Pranas in a strict sense and Pranas in a metaphorical 
sense. The eleven senses, sight, hearing, etc., are 
called Pranas in a secondary meaning. The five Pranas, 
Prana, Apana, Vyana, Samana and Udana are the 
principal Pranas. Among these, the author first takes 
up the eleven senses which are called Pranas in a 
secondary sense. 

Poorvapakshin : The Pranas have no origin for they 
are eternal like the Jivas and existed even before 
creation. 

Siddhantin : The Pranas have origin. 

The Poorvapakshin or the opponent says : The 
chapters which treat of the origin 'of things do not 
record an origin of the vital airs, e. g.. It sent forth 
fire”, etc., (Chh. Up. VI. 2. 3). "From that Self sprang 
ether”, etc,. (Taitt. Up. II. 1). It is said clearly in. 
some places that the vital airs were not produced. “This 
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was indeed non-existence in the beginning. They say 
what was that non-being ? Those Risbis indeed were 
the non-being in the beginning. They say who are those 
E ;shis ? The Pranas (organs) are indeed the Rishis.” 
(Sat. Br. VI. 1. 1. 1), This shows that the Pranas 
(organs) are eternal and not created. 

This Sutra refutes the above view and says that the 
Pranas are produced just like ether from Brahman. The 
word “Tathaa, thus or likewise” does not refer to the 
preceding topic of the last section which is the plurality 
■of souls but to the creation of ether, etc., treated in 
the last section. Sruti texts directly declare their 
■origination. “From that (Brahman) are produced 
the vital air. mind and all the organs” (Mu. 
Up. II. 1. 3. 1,). “As small sparks come forth from 

-fire, thus do all vital airs come fosth form that 

Brahman” (Bri. Up. II. 1. 20). “The seven vital 
airs also spring from Him" (Mu. Up. II. 1. 8). 

"^e sent forth the vital air ; from the vital air, 

Sraddha, ether, air, light, water, earth, sense, mind, 
Jood” (Pras Up. IV. 4). 

Therefore, the senses are created. 

If the creation of the Prana is not stated in some 
places, that will not lessen the force of the passages 
about such creation. "Na Hi Kvachidasravanamanyatra 
Srutam Nivarayitumutsahate ; “Tattejo-srjat”, “Etas- 
maajjaayate Praanah”. 

The circumstance of a thing not being stated in some 
-places has no power to invalidate what is stated about 
it in other places. 

Therefore an account of equality of scriptural 
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■ statements it is proper to maintain that the Pranas also 
are produced in the same way as ether and so on. 

11. 4.2 II 

Gaunyasamhhavaat 271 

On account of the impossibility of a secondary 
{origin of the Pranas). 

Gauni : secondary sense, Asambliamat : on account of 
impossibility, as it is impossible, being impossible. 

A plausible objection to Sutra 1 is refuted. 

The . Poorvapakshin says : The S'atapatha Brahmana 

■ speaks of the existence of the Pranas (organs) before 
creation. The texts which describe their creation 

■ speak in a secondary sense only. 

This Sutra refutes it. The statement as to the origin 
of the Pranas cannot be taken in a secondary sense 
because therefrom the abandonment of a general 
assertion would result. “By the knowledge of one, 
everything else is known." What is that through 
which when it is known everything else becomes 
known ?” (Mu. Up. I. 1. 3). Therefore the Pranas 
that are produced from Brahman. 

The creation of everything from Brahman has been 
reiterated in Sruti. There is no Sruti which contradicts 
it. “Yato Vaa Imaaiii Bhootani Jayante” — from which 
originate all these things. (Tait. Bhriguvalli-I. 1). In 
• the face of the express statement in Srutis that all things 
are created from Brahman, it is absurd to suppose 
the Pranas (senses) are the sole exceptions. 
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The reference to the existence of the Pranas (organs)’ 
before creation in the Satapatha Brahmana pertains • 
to Hiranyagarbha. Hiranyagarbha is Cosmic Prana. 
It is not resolved in partial dissolution of the universe. 
Even Hiranyagarbha is resolved in complete dissolution 
(Mahapralaya ). 

II. 4.3 II 

Tatpraakcehnitescha 2V-i 

On account of that (word which indicates origin)' 
being mentioned first (in connection with Pranas), 

Tat ; That. Praah : first. Stuleh : from Sruti, oa accouat 
of the Sruti text being mentioned. Oha ; and, also. 

An argument in support of Sutra 2 is given. 

A further reason is given in this Sutra to indicate 
that the Pranas (organs have taken their origin from 
Brahman. 

Further, because of the use of the word ‘Jayate’, i, e., 
is born in respect of Pranas existing prior to Akasa or 
ether, etc., it is clear that the Pranas (organs) have- 
originated from Brahman. 

The scriptural statement about the origin of the- 
Pranas is to be taken in its literal*, or primary sense only. 
The text referred to is “From that (Brahman) are- 
produced the Prana (vital air), mind and all the organs, 
ether, air, water, fire and earth.” (Mu. Up, II. 1. 3). 
Here the word “Jaayate”, i, e., is born occurs at the- 
very beginning of the things enumerated. If the word 
is interpreted in its primary sense with reference to- 
ether, etc., it muse be all the more so interpreted with 
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reference to the Pranas, mind and organs which are 
mentioned earlier. 

The secondary sense is not acceptable because the 
Sruti places the Pranas (organs) prior to Akasa, air, 
etc.. The word (Jayate) occurs first, then the words 
. signifying Prana and the senses and last of all come 
Akasa, air, etc. Now that the word ’Jayate’ is accepted 
;in its primary sense with respect to Akasa, etc., why 
should it be taken in a secondary sense, in connection , 
with Pranas (organs) which the Sruti has placed 
; prior to Akasa, etc ? 

It would be absurd to decide that a word 
■ enumerated once only in one chapter and one sentence 
. and connected with many other words, has in some cases 
to be taken in its primary sense and others in a secondary 
, sense, because such a decision would imply want of 
uniformity. The word 'Jayate’ which comes in the end 
. must be connected with the Pranas, etc., mentioned in 
I the earlier part of the sentence. 

,11.4.4 II 

Tatpoorvdkatvaadvaachah 278 

Because speech is preceded by that, (viz., fire and 
, the other elements). 

Tatpoorvakatvaat : being preceded by them (the elements). 
■•.Vaaolmh ! of the organ of speech. 

Another argument in support of Sutra 2 is given. 

The Chhandogya Upanishad declares "For, truly, 

( my child, mind consists of earth (i. e., food). Prana of 
• water, Vaak of speech of fire. (VI. 5. 4). This text 
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clearly indicates that the organs 'etc., are products of 
the elements. The elements in their turn originate 
from Brahman. Therefore the organs (Pranas) are also 
products of Brahman. As the Pranas (organs) are the 
products of the elements, they are not separately 
mentioned in the Sruti passages which treat of the 
origin of things. 

By the statement in the Sruti of the direct causation 
of the elements it is suggested that the Pranas (senses) 
have Brahman for their immediate cause. 

Moreover the passage concludes by saying that the 
entire world is the creation of Brahman, and is the form 
of Brahman and is ensouled by Brahman. 

Therefore it is an established conclusion that the 
Pranas also are effects of Brahman, The Pranas (organs) 
have an origin just like the elements ether, etc,, and 
are not eternal. 


Saptagatyadhikaranam : Topic (Adhikarana) 2. 


The number of the organs. 
(Sutras 5-6) 


n. 4.5 


11 


Saptagatervisheshitatvaatcha S7^ 


The Pranas (organs) are seven on account of this- 
being understood (from scriptural passages) and of the 
specification (of those seven). 

Sapta : seven. Gatek : from the movement, being so known, 
(from the scriptural passages); ViaheaMtatvaat .- on account, of 
the specification. Oha : and. 
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The number of the Pranas (senses) is now 
discussed. 

The number of the organs is ascertained in this and 
the next Sutra. A doubt arises here owing to the 
conflicting nature of the scriptural passages. In one 
place seven passages are mentioned “The seven Pranas 
(organs) spring from Him” (Mu. Up. II. 1. 8). In. 
another place eight Pranas are mentioned as being 
Grahas ’“Eight Grahas there are and eight Atigrahas” 
(Bri. Up. III. 2. 1). In another place nine “Seven 
are the Pranas of the head, two the lower ones” (Tait. 
Samhita V. 3. 2. 5). Sometimes ten “Nine Pranas 
indeed are in men, the navel is the tenth” (Tait. 
Samhita' V. 3. 2. 3). Sometimes eleven “Ten are these 
Pranas in man, and Atman is the eleventh” (Bri. Up. 
III. 9. 4). Sometimes twelve “All touches have their 
centre in the skin” (Bri. Up. II. 4. 11). Sometimes 
thirteen, “The eye and what can be seen” (Prasna. IV. 
8). Thus the scriptural passages disagree about the 
number of the Pranas (organs). 

This Sutra gives the view of the Poorvapakshin or 
the opponent. Here the Poorvapakshin maintains that 
the Pranas are in reality seven in number, because it is 
stated to be so in some scriptural texts such as “The 
seven Pranas (organs) sprang from Him” (Mu. Up. 
n. 1. 8). These seven Pranas are moreover specified in 
Tait. Samhita V. I. 7. 1. Seven indeed are the Pranas 
in the head.” 

■ -Eight or nine organs are enumerated in some texts 
but these are only modifications of the inner organ. ■ 
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-Hence there is no contradiction, in the Sruti texts if 
we take the number as seven. 

To this Argumentation of the Poorvapakshin the next 
.Sutra gives a suitable reply. 

II. 4.6 

Hastaadayastu Sthiteto Naivam 275 

But (there are also in addition to the seven Pranas 
mentioned) the hands and rest. This being a settled 
matter, therefore (we must) not (conclude) thus (viz., 
:that there are seven Pranas only). 

Haalaadayah : hands and the rest. Tu but. Sthite : being 

■ determined, being a fact, while abiding in the body, Atah : 
•therefore. Na : not, Bva7n : thus, so, like this.,* 

Sutra 5 is refuted and the actual number of the 
■Pranas (senses) is ascertained. 

The word ‘tu’ but refutes the view of the previous 
-Sutra. Sutra 6 is the Siddhanta Sutra. 

The number seven is not correct. 

In addition to the seven Pranas scripture mentions 
other Pranas also such as the hands, etc. “The hand is 
one Graha (organ) and that is seized by work as 
■the Atigraha ; for with the hands one does work.” 
(Bri. Up. III. 2.' 8), and similar passages “ten are the 

■ senses in a man and mind with these completes the 
number eleven” (Bri. Up. III. 9. 4). Such texts 
indicate that the hands etc., are additional organs. 
Therefore, four other organs viz., hands, feet, anus, and 

;the organ of generation have to be added to the seven 
organs already mentioned, viz., eyes, nose, ears, tongue. 
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xouch (skin), ^paacli, and miiid, inner organ. The 
intellect, egoism, Chitta or memory are not separate 
■organs. They aneionly modifications of the mind. 

Therefore, the number of organs is in all eleven. 
This is the number that is fixed. They are, the five 
■organs of knowledge (Jnana-Indriyas), the five organs 
■of action (Karma-Indriyas), and the inner organ, 
mind. 

To .unite all the diverse activities of the organs, , 
it is necessary that there should be an organ which must 
•exist as a unifying agent with the memory of the past 
and the present together with the anticipation of the 
future, because without such an organ the activities of 
the organs would be unharmonised and discordant. This 
unifying organ is the inner organ or the Manas (mind). 
This one inner organ assumes four names such as mind, 
intellect, egoism, Chitta according to the functions it 
performs (Vritti-bheda). 

In the passage “Nine Pranas indeed are in man, the 
navel is the tenth", the expression “ten Pranas” is 
used to denote the different openings of the human body, 
not the difference of nature of the Pranas. Because 
no Prana is known that bears the name of navel. As 
the navel is one of the special abodes of the chief Prana, 
it is here enumerated as a tenth Prana. 

There are only eleven Pranas. This conclusion is 
confirmed by one of-, the scriptural passages, “Ten are 
these Pranas in man and Atman is the eleventh.” By 
the word Atman we have to understand the internal 
■organ on account of its ruling over the organs. 

33 
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PraanaanutYaadhikaraBam : Topic (AdhikaraRa) 

The organa are minute in size. 

II. 4.7 aroRKf II 


Anavascha ilfS 

And (they are) minute. 

Anavah • minute. Cha : and, also. 

The nature and size of senses is now ascertained. 

The author now considers the question of the nature’ 
and size of the senses. Are these senses all-pervading or 
are they minute ? The Poorvapakshin says that the 
senses are all-pervading, because we can hear sounds 
at a distance and see objects far off. ^The ^iddhanta 
view however is that senses ai’e atomic. 

The word “cha” has the force of certainty. It 
means that the senses are not aU-pervading but atomic. 
This Sutra refutes the doctrine of the Sankhyas who) 
maintain that the senses arc all-pervading. 

The organs are minute. Minute does not mean, 
atomic, but subtle and limited in size. 

The organs must be subtle ; for, if they are gross we 
could see them when they go out of the body at the 
moment of death, as a snake comes out of its hole. 
Had they been aU-pervading like the ether, there would 
have been no movement possible on their part, and 
the texts which speak of their passing out of body and 
going and coming along with the soul at death and birth 
would be contradicted. The soul cannot have them a& 
Ms essence. 
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It cannot be said that even if they are all-pervading 
they can have a particular mode or function within the 
body because it is that particular mode or function 
which we call the sense or the instrument. Moreover, 
we do not perceive through the senses what is happening 
throughout the world. If they were all-pervading we 
will certainly perceive through them what is happening 
throughout the world. 

Therefore the senses are all subtle and finite, i, e., 
of limited size. 


Praanashraishtyaadhikarana : Topic (Adhikarana) 4. 

The cJ^ief Prana has also an origin frtm Brahman, 
ll. 4.S II * 

SreahtJiascha 2<7 

And the best (i, e., the chief vital air or Prana is 
also produced). 

SliresUhah : the best, tlie highest, the chief Prana (vital force 
or life-energy), OTia : and, also. 

The chief Prana is being characterised now. 

The chief Prana has also an origin. It is an effect 
of Brahman. 

The Poorvapakshin or the opponent says : “From 
this (Brahman) is produced the vital force or Prana” 
(Mu. Up. 11. 1. 3). Again we have “By its own law 
the one was breathing without wind : there was nothing 
different from that or higher than that” (Rig. Veda X. 
129.' 2). Here the words 'was breathing’ which denote 
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the proper function of breath show that breath or Prana 
must have existed before the creation. Therefore it may 
be concluded that Prana was not created. There seems 
to be a contradiction with reference to its origination. 

This Sutra refutes the above view and declares that 
even the chief Prana is produced from Brahman. 

The words “was breathing" are qualified by the 
addition “without wind” and so do not intimate that 
Prana existed before creation. 

Moreover scriptural passages such as "He is without 
breath, without mind, pure” (Mu. Up. II. 1- 2) 
declare clearly that Brahman is without any qualifications 
such as Prana and so on. Therefore the words “was 
breathing” have merely the purpose of stating the 
existence of the cause. They intimate that firahman, 
the cause existed before creation as is known from the 
texts like "Existence alone was there before this” (Chh. 
Up. VI. 2. 1). 

In the Sruti passage "Aaneedavaatam”, the word 
“Avaata” shows that what is referred to is something 
which is anterior to Prana. Aaneeth, therefore refers 
to Brahman. 

The term “the best” denotes the chief vital air 
(Mukhya Prana) according to the declaration of 
scripture, "Breath indeed is the oldest and the best” 
(Chh. Up. V, 1. 1). The breath is the oldest or the 
chief because it begins its function from the moment 
when the child is conceived. The senses of hearing etc., 
begin to function only when their special seats, viz., the 
cars, etc., are formed. They are, therefore, not the 
oldest. It is called the oldest or the chief on account 
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of its superior qualities and on account of the passage 
“We shall not be able to live without thee.’* (Bri. 
Up. VI. 1. 13). The chief Prana is called the best, 
because it is the cause of the maintenance of the body. 


Vayukriyadhikarana : Topic (Adhikarana) 5. 

The Chief Prana is different from 
air and sense functions, 

(Sutras 9-12) 

11. 4.9 

Pa Vaayukriye Pritliagupadeshaat 278 

(The chief Prana is) neither air nor function, on 
account of its being mentioned separately. 

jVa : not. Vaayxikriye : air or function. PrilJiak : separate, 
sepaiately. U padeshaat ; heesnse ol the teaching, on account of 
its being mentioned, (Pritliagupadeshaat : because of the 
separate mention.) 

The nature of the chief Prana is discussed in this 
Sutra. 

The Poorvapakshin or the opponent maintains that 
there is no separate principle called Prana, and that the 
Prana is according to Sruti nothing but air. For Sruti 
says, “Breath is air ; that air assuming five forms is 
Prana, Apana, Vyana, Udana, Samana. Or it may be 
considered as the combined function of all organs. Just 
as eleven birds shut up in one cage may move the cage 
by the combination of their efforts, so also the eleven 
Pranas which abide in one body functioning together 
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produce one common function called Prana. This is 
the view of the Sankhyas. The Sankhyas teach “The 
five airs. Pranas, etc., are the common function of the 
organs (instruments). Therefore, there is no separate 
principle called Prana. 

This Sutra refutes these views and says that the ^ 
Prana is neither air nor function of organs, for it is 
mentioned separately from air and the sense functions. 
“Breath indeed is the fourth foot of Brahman, That 
foot shines and warms as the light called air” (Cbh. 
Up. III. 18. 4.), Here it is distinguished from air. 
Each sense and its function are identical. 

Again other passages also in which the Prana is 
mentioned separately from air and the organs are 
here to be considered, e. g., “From Him is born the 
Prana, mind and all organs of sense, ether, air, etc.” 
(Mu. Up. II. 1. 3). This indicates that Prana 
is not a function of any organ because in that case 
it would not have been separated from the 
organs. 

It is not possible that all the organs together 
should have one function and that that function 
should be the Prana, because each organ has its 
own special function and the aggregate of them 
has no active power of its own. Prana cannot 
be said to be the resultant of the joint functioning of 
the senses, as the functions are diverse. 

The passage “Breath (Prana) is air” is also correct, 
because the effect is only the cause in another form. 
The Prana is only air that functions within the body. 
The air passing into the Adhyatma state, dividing itself 
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■five-fold and tixus abiding in a specialised condition 
4s called Prana. 

The analogy of the birds in a cage is not to the 
•point, ^because they all have the same kind of activity 
•which is favourable to the motion of the cage. But 
-the functioning of the senses are not of one kind but 
‘different from one another. They are also of a distinct 
nature from that of Prana. Prana is quite dissimilar 
fto hearing, etc. Hence, they cannot constitute life. 
Therefore, Prana is a separate entity. 

Moreover if the vital breath were the niere function 
of organs it could not be glorified as the ‘best’ and 
speech, etc., could not be represented as subordinate 
■to Pran^. Hence the Prana is different from air and 
the functions of the organs. 

IL 4.10 U 

Ohakshuraadimttu Tatsahaahishtyaadibhvah S79 

But (the Prana is subordinate to the soul), like eyes 
-etc., on account of (its) being taught -with them (the 
■eyes, etc.) and for other reasons. 

Chakshuraadivat : like the eyes and the rest. Tu ; but. 
Tatsafia : along 'witli them. Shishtyaadihhyah i on account o£ (its) 
being taught, because of the scriptural instructions and other 
reasons. 

The characteristics of Prana are continued. 

The Poorvapakshin says : The Prana also must be 
•considered to be independent in this body like the 
individual soul as scripture declares it to be the best 
and the organs such as speech etc., to be subordinate 
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to it. Various powers are attributed to- it hr scriptural', 
passages. It is said that when speech and the other- 
organs are asleep the Prana alone is awake ; that the 
Prana alone is not reached by death : that the Prana 
is the absorber, it absorbs speech, etc., that the 
Prana guards the other senses (Pranas) as a mother 
her sons. Hence it follows that the Prana is- 
independent like the individual soul. 

This Sutra refutes this and says that the Prana is- 
subordinate to the soul. 

The words ‘tu’ but sets aside the independence of 
the Prana. It removes the doubt. 

The word “Adi” etc., indicates that the word ‘Prana’ 
is also used in the sense of sense-organs. The Prana 
is enumerated along with the senses in orfcler to indicate 
that it is not independent. 

The Prana subserves the soul like the senses, because 
it is described with them etc. The chief Prana is not 
independent of the Jiva, but is, like the senses, a 
means of his being Karta (doer) and Bhokta (enjoyer). 
The Soul is the King. Prana is his minister. The 
senses are his subjects. Prana is described along with 
the senses. It abides in the body like the senses. 
Further it is Achetana (non-sentient) like them. It 
is composed of parts. These are the other reasons for- 
refuting the independence of Prana. Therefore it 
depends on the soul and serves the soul like the senses. 

Prana is like the eyes, etc., one of the tools or 
instruments of the individual soul though it stands 
foremost among them, because it is placed in the 
same category with the eye and the other senses in 
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a mutual conversation amongst them described in the 
Brihadaranyaka Upanishad Chap. VI. 1. 7-14. Things 
having similar attributes are always grouped and taught 
together, e. g., the Brihatsaman and the Rathantarasa— 
man. Hence it is subordinate to the soul. 

IL 4.11 grq5?;DT?^T=5=qr ^ %. II 

Alcaranatvaatoha Na Doshastathaa Hi Darshayati 280 

And' on account of (its) not being an instrument the 
objection is not (valid) ; because thus (scripture) 
declares. 

Alcaranatmal ; on account of (its) not being an instrument. 
07(0 : anil, also. Na : not. Doshah : defect, objection, fault. 
'I'athaa : *tlius, so. Hi : as, because. Darshayati : teaches, 
scripture shows, declares. 

An objection against Sutra 10 is refuted. 

The Poorvapakshin or the opponent says : if the Prana 
is subordinate to the soul like the organs, then it 
must stand in the relation of an instrument to the 
soul like the organs. "We must assume another 
sense-object analogous to colour. But there is no 
twelfth sense-object. There are only eleven functions- 
and eleven organs. There is no room for a twelfth; 
organ when there is no twelfth sense-object. 

The word “Cha,” and, has the force of “but" here,, 
and is used to remove the doubt raised above. 

This Sutra refutes the above objection. Prana is- 
not an instrument. Scripture declares that the chief- 
Prana has a specific function which cannot belong to the- 
other organs. The body and all the senses subsist by- 
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means of the chief Prana. The scriptural passages say : 
“Then Prana as the best said to the organs : Be not 
deceived. I alone dividing myself five-fold support this 
ibody and keep it” (Pras. Up. 11. 3). Another passage, 
viz., “With Prana guarding the lower nest” (Bri. 
Up. IV. 3. 12), shows that the guarding of the body ^ 
depends upon the Prana. 

Again two other passages show that the nourishing 
of the body depends on Prana "From whatever limb 
Prana goes away that limb withers” (Bri. Up. I. 3. 19). 
“What we cat and drink with it supports the other 
organs” (Bri. Up. I. 3. 18). And another passage 
declares that the soul’s departing and staying depend 
on ^ Prana. “What is it by whose departure I shall 
depart, and by whose staying I shall stay ?— the 
created Prana.” (Pras. Up. VI. 3. 4). 

All these texts show that the function of the Prana 
is nourishing and upkeep of the body. Prana protects 
the body from dissolution. The strength of the body 
and the senses also depends upon Prana. Prana supports 
rhe body and energises it with all the senses. This is 
.its specific function. 

Prana is of the greatest help to the soul by being 
the support of all other senses. Not only does it support 
-the senses but it is the organising life of the body and 
hence of the greatest importance to the Jiva or the 
individual soul. 

Prana has no function like the ordinary sense. 
Therefore it cannot be styled as Indriya or organ. 
Hence it is excluded from the list of eleven senses. 

The chief Prana is also an instrument of the soul. 
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The senses like the eye, ear, etc., are as if officials of 
the Jiva and help him in his enjoyment and activity 
,but the chief Prana is his prime minister. It assists 
■him in his highest functions and in the attainment of 
all his desires. 

This is not the only function of Prana. There are 
other functions also. The next Sutra describes the 
lOther functions. 

II. 4.12 ii 

Panchavrittirmanovat Vyapadishyoie 381 

It is taught as having a five-fold function like 
the mind. 

PwiclMvrUtih having five-fold function. Manovat ; like the 
mind. VyapadUhyate : is described, it is taught, it is designated. 

The description of the characteristics of the cliief 
• Prana is continued. 

Prasna Upanishad declares ‘T alone dividing myself 
five-fold support this body and protect it.” (Pras. 
Up. II. 3). 

Just as the mind in relation to the five senses has 
five modes, even so Prana has five modes, vis.. Prana, 
Apana, Vyana, Udana and Samana. Prana does the 
function of respiration ; Apana evacuation ; Samana 
•digestion assimilation of food ; Vyana circulation of 
.blood (aiding feats of strength) ; and Udana deglutition. 
Udana helps the soul to pass out of the body at the 
-time of death. In this respect Prana resembles the 
linner organ which though one has a five-fold aspect 
. as mind, intellect, ego, Chitta and Ullam. 
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Just as the mind being endowed with several' 
functions such as desire, contemplation, faith, volition, 
feeling, knowing, etc., serves the individual soul, so also 
the chief Prana does good to the individual soul being . 
vested with the five functions. 

The functions of the mind according to Raja Yoga 
of Patanjali Maharshi are right knowledge, error, 
imagination, slumber and remembrance. Or the Sutra 
may quote the means as an analogous instance merely 
’with reference to the plurality and not the five-foldness 
of its functions. 

The Prana's subordinate position with regard to the 
’ soul follows from its having five functions like the 
mind. 

Sineshthaanutvaadliikaranam : Topic (Adltikarana) 6. 

The minuteness of the chief Praiia. 

II. 4.13 II 

Anuscha .26" 

And it (chief Prana) is minute. 

A link : miuute. Cha : and. 

The description of the characteristics of chief Prana 
is continued. 

The chief Prana is also minute like the senses. Here 
also we have to understand by minuteiress that the 
chief Prana is subtle and of limited size, not that it is 
of atomic size, because by means of its five functions it 
petvades'the whole body. 

Prana is subtle because it cannot be seen when , it 
goes out of the body. It is limited or finite, because 
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the scripture speaks of its passing out, going and coming. 
Had it been all-pervading, there could have been no 
movement on its part. 

Therefore Prana is also finite or limited. 

It may be objected that it is all-pervading according 
:to the text ’‘He is equal to a gnat, equal to a mosquito, 

• equal to an elephant, equal to these three worlds, equal 
CO this universe.” (Bri. Up. I. 3. 22). But the 
all-pervadingness of which this text speaks is with 
respect to Hiranyagarbha, the cosmic Prana, the Prana 
of the macrocosm. It is all-pervading in its universal 
aspect ; in its individual aspect it is limited. 

The statements of equality “equal to a gnat”, etc., 
declare the limited size of the Prana which abides within 
. every living being. 

Jyotiraadyadhikaranam : Topic (Adhikarana) 7. 

The presiding deities of the organs. 

(Sutras 14—16). 

,11. 4.14 g 1 1 

Jyotiraadyadhishthaanam tu Tadaamanmaat. 283 
But there is the presiding over by Fire and others 
.(over the organs), because of such statement in Sruti. 

over by Fire and others. 
Tu : but. Tadaamananaat : because of such statement in Sruti, on 
account of the scripture.s teaching that. 

Now follows a discussion on the dependence of the 
organs or the presiding deities. 

The Pporvapakshin holds that the Pranas (senses) 
.act from their own power. If we admit that the 
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Pranas act only under the guidance of the presiding.’ 
deities, it would follow that those guiding deities are 
enjoyers of the fruits of the actions and the individual- 
soul would thus cease to be the enjoyer. 

The word ‘tu’— but, is used in order to remove the 
doubt. It excludes the Poorvapaksha. 

The Pranas and senses function not because of their' 
own potency but because of the power of the deities'- 
presiding over them. 

Pranas, the senses are under the guidance of the- 
deities such as Fire and others presiding over them. 
Sruti also states so. Aitareya Aranyaka declares- 
“Fire having become speech entered the mouth” 
(Ait. Aran. II. 4. 2. 4). The senses are inert. They 
cannot move by themselves. 

The assertion that the Pranas being endowed with 
the capabiUty of producing their effects act from their 
own power is unfounded, as we see that some things 
which possess the capability of motion such as cars- 
actually move only if dragged by bulls and the like. 

Therefore the Pranas and the senses arc dependent 
on the presiding deities. 

II. 4.15 

Praanavataa shabdaat 384 

(The gods are not the enjoyers, but the soul, because 
the organs are connected) with the one (i. e., the 
soul)possessing them (a thing we know) from ,he 
scriptures. 

, l^raanavataa : with the one possessing tho Pranas (organs). 
Siiabdaat : from the scriptures. 
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From the preceding Sutra a doubt may arise, that 
the gods, who guide the senses may be the enjoyers ; 
this doubt is removed by this Sutra. 

‘Prana’ here is a synonym for Indriya or sense. 

The senses are connected with the soul. This Is 
described by the Sruti. Though the gods guide the- 
senses, though they are the presiding deities of the 
organs, they cannot become Bhoktas or enjoyers. The 
individual soul is the master. The senses are his 
servants. The senses function for subserving the 
interest of the soul. The individual soul is the Lord 
of the aggregate of the instruments of action. The 
Jiva alone realises that he sees, hears, etc. 

The scriptures declare “Then where there is the 
eye, entering ihis opening— the cavity of the eye — 
it is there to serve the individual soul, the eye itself is 
the instrument of seeing.” ‘‘He who knows ‘Let m-e 
smell this’ he is the Self, the nose is the instrument: 
of smelling.” (Chh. Up. VIII. 12. 4) This clearly 
shows that the soul is the enjoyer but not the 
gods. The organs are connected with the individual 
soul only. 

The individual soul claims and feels the eye to be 
his own. The eye is to serve him by presenting him 
with the objects of sight. Similarly the other senses 
al'so are the servants of the same master, the individual 
soul. Hence the individual soul and not the presiding 
deities is the master or Lord of the senses and thfe 
real enjoyer. 

The soul is called Praanavat because the Pranas 
(organs) belong to it. The soul rules the senses in 
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■ order to accomplish its objects of enjoyment. The 
Gods rule the senses by merely giving their activities. 
The individual soul rules the senses in order to enjoy 
■pleasurable experiences. 

Moreover there are many gods in the body. A 

■ particular organ is presided over by a particular deity. ^ 
The plurality of gods guiding the organs renders it 
impossible that they should be enjoyers in their body. 
There is and can be only one Bhokta or enjoyer. 

■Otherwise remembrance or recognition of identity 
■would be impossible. 

Therefore the senses are for the enjoyment of the 
• soul and not the gods though they are presided and 
directed by them. 

11 . 4.16 

Tasya Cha Nityatvaai 285 

And on account of its (soul’s) permanence (in the 
body it is the enjoyer, and not the gods). 

Taaya: its. Cha •, and. Jfiiyatvaat : on account of permaaoncu. 
An argument in support of Sutra d5 is given, 

The individual soul dwells permanently in this body 
as the enjoyer, as it can be affected by good and evil 
and can experience pleasure and pain. It is the Jiva 
alone who has such permanent connection with the 
senses in the body. Therefore, the Jiva, and not the 
guiding deities is their master. The body is the result 
of the soul s past actions. The soul only can experience 
or enjoy in the body which is the product of its 
Prarabdha Karma. Others, e. g.. the gods cannot enjoy 
:in this body. 
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The gods who have great glory aad power cannot 
'be enjoyers in the low human body. They have 
•exalted status. They would treat with contempt 
such low enjoyments as can be experienced through 
’the human body. 

They cannot possibly enter in this wretched body 
iinto the condition of enjoyers. Scripture also says 
“Only what is good approaches him ; verily evil does 
not approach the Devas” (Bri- Up. I. 5. 20). 

The organs are permanently connected with the 
■embodied soul only. When the soul passes out, the 
Pranas (organs) follow it. This we see from passages 
•5uch as the following “When the soul passes out,, the 
Prana follows ; when the Prana departs, all other 
•organs follow.” ’(Bri. Up. IV. 4. 2). 

The soul is the master and is therefore the enjoyer, 
-although there, are presiding gods over the organs. 
The gods are connected with the organs only, not 
with the state of the soul as enjoyer. 

Indriyadhikaranam : Topic (Adhikarana) 8. 

The organs are independent principles and not 
functions of the chief Frana. 

(Sutras 17 — 19) 

-II. 4.17 g 

Ta Indriydani Tadvynpadeshaadanyatra ShreshthaatS86 

They (the other Pranas) are senses, on account of 
’’being so designated (by the scriptures), with the 
"exception of the best '(the chief Prana.) 

34 
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Ta : they. Indriyani : the organs. Tadvyapadeshaat : because 
designated as such. Shreahthaat anyatra ; except the chief, other 
than the chief Prana which is the highest. [Anyatra : elsewhere^ 
e.xcept. Shreahthaat : than the best or the chief Prana). 

The distinction between the chief Prana and other 
Pranas (the organs) is now pointed out. 

Now there arises another doubt viz., whether the 
organs such as eyes, ears, etc., are functions or modes 
of the chief Prana or independent entities. 

The Poorvapakshin or the objector maintains that 
they are mere functions on account of scriptural 
statement. The scripture says, “This is the greatest 
amongst us (the organs). Well, let us all assume his 
form. Thereupon they all assumed his form. Therefore 
they are called by this name of Prana” (Bri. Up. 

I. 5. 2.) 

The Sutra refutes this and says that the eleven 
organs are not functions or modes of the chief Prana. 
They belong to a separate category. They are shown 
to be different in scriptural passages like “From Him, 
are born Prana, mind, and all organs” (Mu. Up. 

II. 1. 3). In this and other passages Prana and the 
sense-organs are mentioned separately. The text of 
the Brihadaranyaka must be taken in a secondary 
sense. 

Therefore it cannot certainly be said that just as the- 
chief Prana has five modes the senses also are its modes,, _ 
because the Sruti describes the senses as separate. 
The senses are distinct independent principles. The 
senses and the mind are described as. being eleven 
in number. 
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Bhedaahi'uteh S8T 

(On account of the) scriptural statement ofr 
difference. 

Bhedasmteh : on account of the scriptural statement o£ 
difference. 

An argument in favour of Sutra 17 is given. 

The Prana is everywhere spoken of as different, 
from the organs. In Brihadaranyaka Upanishad I. 3. 2. 
the organs are dealt with in one section. After- 
concluding it the Prana is dealt with in a first section^ 
This clearly indicates that they do not belong to the: 
same category. 

Other passages also referring to that difference may- 
be quoted, as for instance, “He made mind, speech, 
and breath for himself’’ (Bri. Up, I. 5.3). 

In the Bri. Upanishad Ch. 1. 3. 2 it is stated! 
that the gods in their struggle with the Asuras, i. e.,. 
the evil forces found that the senses such as the speech, 
the nose, the ese, the ear, and the mind were vitiated 
by the Asuras. So they took the help of the chief 
Trana. The Asuras were not able to vitiate the 
chief Prana. The gods became victorious over the: 
Asuras. Here the chief Prana is spoken of as different 
from and shperior to all the senses. For reference vide, 
“Then, the gods appealed to the chief Prana, the chief 
vital force which is superior to the senses" vBri. 
Up. I. 3. 7). 

Therefore the organs are independent principles, 
and not modes or functions of the chief Prana. 
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41 4.19 It 

Vaildkshanyaatoha 288 

And on account of the difference of characteristics. 

Vailahshan-yaat : on account of difference of characteristics. 
CTio : and. 

An argument in favour of Sutra 17 is given. 

There is moreover a differenc.e of characteristics 
between the chief Prana and the senses. The organs 
do not function in deep sleep, whereas the Prana does. 
The chief Prana alone is not reached by death, while 
the other Pranas are. The staying and departing of 
the chief Prana, not that of the sense organs is the 
cause of the maintenance and the » dissolution of 
the body. 

The sense-organs are thh cause of the perception of 
the sense-objects, not the chief Prana. The Organs get 
tired, but not the chief Prana. The loss of' individual 
organs does not cause death, but the passing out of 
(Prana causes death of the body. 

Thus there are many differences distinguishing the 
Prana from the senses. - This also indicates that the 
senses are different from the Prana. 

The Sruti which speaks “The senses assumed the 
form of Prana” is to be taken in a secondary sense. 
The word ‘Prana’ is applied to the sense-organs in a 
secondary sense. It means’ that their functioning 
■depends upon Prana. It means that the organs follow 
•the Prana just as the servahts' follow their master. 
The chief Prana is the ruler dr the master or the teacher 
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of the organs. The Sruti describes Prana as superior 
to the organs (Shreshtha). 

Therefore the organs are independent principles and 
not modes of the chief Prana. 


Samjnaamoortiklptyadhikaranaia : Topic (Adhikarana) dw 

The cteation of names and forms is by the Lord 
and not by the individual soul. 

(Sutras 20 — 22) 

11.4.20 11 

Samjnaamoortilclptistu trivrtkurvata Upadeshaat 289 

But the cjeation of names and forms is by Him 
who does the tripartite (creation), for so the scriptures 
teach. 

SainjTiaaTnoortikIptih ; the creation of name and form, : but- 
tCyivTthiirvcitcih * of Him who does the tripartite creation, of His 
who made the elements triple, Upadeshaat : on account oli 
scriptural teaching, as Sruti has stated so. {Samjnaa : name. 
Murtih : form. Klptih : creation. Triwt : tripartite, compounds 
Kurvaiah : of the Creator). 

The Sruti declares : "That Deity thought, let me 
now enter those three deities (fire, earth, and water) 
with this living self (Jivatma) and let me then evolve 
names and forms ; let me make each of these three 
tripartite” (Chli. Up. VI. 3. 2. 3). 

Here the doubt arises whether the agent in that 
evolution of names and forms is the Jiva or the 
individual soul or the Supreme Lord. 
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The Poorvapakshin or the opponent maintains the 
‘.former alternative on account of the glorification 
contained in the words “with this living self.” 

The word ‘tu’ but discards the Poorvapaksha. This 
Sutra refutes it and says. The individual soul has 
mot the power to create the gross world. The entire 
•creation of the world can surely be the work of the 
.Supreme Lord only who created fire, water and earth. 
The word ‘Jiva’ in the passage is syntactically related 
■ with ‘entrance’ and not with the creation of names and 
forms. 

That the Supreme Lord is He who evolves the 
names and forms is acknowledged by all the 
Upanishads, as we see from such passages as “He who 
is called ether is the evolver of all names and forms.” 
<Chh. Up. VIII. 14). 

Further the next sentence of that text ‘Then that 
Deity ' said “Let me make each of these three 
elements tripartite” (Chh. Up. VI. 3. 3), clearly 
indicates that the Supreme Lord alone creates names 
and forms, the gross elements and this universe. 

The Lord dwells in everything and directs the entire 
•creation. He is the inner director, in the production 
•of pots etc. by the potter. 

II. 4.21 || 

Maamsaadi Bhaumatn Yathaashabdamitarayoscha 290 

Flesh, etc., originates from earth according to the 
■scriptural statement and (so also) in the case of the 
■other (elements, viz., fire and water). 
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Maamsaadi : flesh and the rest. Bhaumam ; are effects of 
■earth. Yathaashabdam : as Sruti has .said so, as declared by the 
scripture. Itarayo : of the other two namely fire and water. 
Gha ; also, and. 

Tripartite earth, when assimilated by man, forms 
flesh, etc. For the text says “Food C^arth) when 
■» eaten becomes three-fold ; its grossest portion becomes 
faeces, its middle portion flesh, its subtlest portion 
mind." (Chh. Up. VI. 5. 1). So also we have to learn 
from the text the effects of the two other elements, 
viz., fire and water. Out of the consumed water, the 
.gross portion goes out as urine, the medium portion 
becomes the blood and the subtle portion becomes 
Prana. Out of the assimilated fire, the gross portion 
builds the bones, the medium portion becomes the 
marrow and the subtle portion becomes speech. 

II. 4.22 II 

Vaisheshyaattu Tadvaadastadvaadah 291 

But on account of the preponderance (of a particular 
element in them the gross elements) are so named 
■(after it). 

VaisJiesliyaat : on acco'uut of the preponderance. T-u : hut. 
Tadvaadah : that speciahname. 

Sutra 21 is amplified here. 

Here now an objection is raised. If all the gross 
elements contain the three fine elements, then why 
there is such distinction as “This is fire, this is 
water, this is earth ?” And again why is it said 
that among the elements of the human bodv, flesh 
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etc., is the effect of the food that is eaten ; blood 
etc., the effect of the water that is drunk ; bone etc.,, 
the effect of the fire eaten ? 

The word ‘tu’ hut removes the objection. 

This Sutra refutes the objection. 

Even in each element, the other two elements ’have' 
combined, it is called so because it is the predominent^ 
portion. 

Although all things are tripartite, yet we observe 
in different places a preponderance of -different- 
elements. Heat preponderates in fire, water in all 
that is liquid, food in earth. As the fine elements are 
not found in equal proportion in each of the gross, 
elements, they are named after that fine element which 
preponderates in their constitution. 

Thus the compound fire is called firh because of the 
preponderance of pure fire in it. Similarly the Devas. 
are called fiery, because their bodies are made of 
substances in which fire preponderates. 

The repetition ‘Tadvaadah’’-‘that special name’ 
indicates the termination of the chapter. 

Thus ends the fourth Pada (section 4) of the 
second Adhyaya (Chapter II) of the Brahmasutras. 
or the V edanta Philosophy. 


Here ends Chfipter II. 
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GARLAND OF TRIBUTES 


Your very kind letter was a very great pleasure for 
me and I am reading it again and again. How 
wonderful, simple way for actual living in a Rishikesh' 
of my own in my own self and full of love did yom 
show me in your letter ! 

—Dr, H. H. Von Veltheim, Solingen, Germany. 


I enjoyed the stay very much and as Swamijf 
remarked I wish I had made up my mind to leave off 

coffee habit. I really feel slightly changed man.r, 

since my return (from Ananda Kutir). ' I shall also try 
other advices given to me by Swamiji. 

— Rao Saheb Sri A. V. Raman, M.A,, Asstt. Secy., New Delhi, 


Your hind and inspiring letter of the 22nd May ’48 
found me today . It has injected spiritual strength 
and vigour in me. I have no words at my command' 
which may express my gratefulness to you for the 
kind and protective thoughts you have been directing 
to me. In fact I have been feeling that it is either God 
Almighty and the Omniscient who is working through- 
this body or it is the spirit of sages like you, which 
ultimately is the same. I have been surprised at the- 

work done during these four months 

-Dr. B. L. Atreya, M.A., Ph. D. D. Litt,, 
Benares Hindu University, Benares 
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Bless this poor soul with Guru Kataksham and lead 
line on the right path to Satchidanandam. The 
distance between us is of no concern once you accept 
-this poor soul into the fold of your disciples. 

— T. N. Bhima Rau, M. A. L. T., Lecturer in Mathematics 

Coimbatore. 


Hindu Fasts and Festivals and Their Philosophy : 

Swami Sivanand’s untiring energy in giving all- 
■kinds of instruction to all his various disciples finds 
one more exemplification in the latest publication. 
It is very evident that the life of the ordinary religiously 
-minded or ceremonially minded Hindu is a round of 
'Observances, ^ fast and ■ feasts in memory of some 
iremarkable event in the life of the great Avatar 
■of astronomical phenomenon. His belief in worlds 
■other than the bare perceived makes him extremely 
■superstitious and to many this has been one of the 
■chief drawbacks of Hindu religious life. Swami 
Sivananda attempts to give the reasons for the 
■observance of fasts and feasts in the contexts of 
•spiritual discipline and realisation. 

- K. .C. V., "The Hindu," Madras. 


Since receiving from you the titles of “Prachara 
Pravina” and “Karma Yoga Kushala” and the title 
■of “Dharma Seva Pravina" from Yogiraj Nityananda, 
I have been blessed with two sons. You will be 
:pleased to learn what one child is named “Sivananda’^ 
•and the other "Nityananda." God has given me 
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only daughters and after getting the titles from you,. 
I have sons. All your grace only. 

— Dr, P, K. V., Madras. 


We are extremely grateful to you for sending us. 
the Divine Life. The periodical has been found to. 
be very interesting, 

—Lucknow University Library, 

• Humanity is greatly indebted to thee for dissemina- 
tion of spiritual knowledge through the medium of thy- 
soul-stirring work, leaflets and above all, inspiring, 
personal letters. Hope has sprung out of the depths, 
of despair in many a heart which has already begun, 
‘to taste the nectar of Krishna’s Prem. 

r 

Just as the moon casts its silver beams equally in 
the royal palace as well as in the Chandala’s hut, so. 
also thy spontaneous grace descends on the advanced 
Sadhaks as well as neophytes like my humble self. 

We of this generation are fortunate that you were, 
born amongst us. We beg to convey our respectful, 
appreciation of your signal services in the cause of 
spiritual awakening, goodwill and peace in the- 
country. Generations cherish you and your example 
not only in this land, but in the whole wide world. 

— N, C. Ghosh, M.A., Dhalcuria, y<t Pergs. 

I offer my best wishes for your Good Cause andi 
with the hope it may greatly contribute to the: 
integration of both India and the World. 

— Aldo Lavagnini, Mexico,. 
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Your article Struck me with its simplicity, definite 
directions and its applicability to every-day life, every- 
where, that I have copied it and it has been my 
steady companion everywhere, together with Gita,. 
Bible and a few old numbers of your magazine. 

— Mrs. E. V. Rollins, Hayward, California. 

You are the awakener of the slumbering forces in' 
human, beings and are awakening them from momentous, 
dreams to real life in our dark century. 

You have spread blessings and immortal advice not 
only in your great country but also over the whole 
world. 

— Tanis Palape, Bonn, Germany, 

I am sending a few tiny books and “Upanishad' 
Drama" to Mr. Justice Bhagwate who appreciates, 
books from your pen. 

Friends here wonder how in rapid succession books. 
— fresh and inspiring come out from the “Divine Life 
Society Quarters.” The inspired finger moves ons. 
without respite ! 


— Hiralal Metha, Bombay. 



DIVINE LIFE SOCIETY 

ACTIVITIES 


1. The Headquarters of the Society are housed 
'in Ananda Kutir on the banks of the Ganges at 
Rishikesh. Here labour a band of Sannyasins, whose 
lives are entirely dedicated to the service of humanity, 
sto learn and put into practice the Yoga of Synthesis 
•and to function actively as a dynamic centre of 
:spirituality. 

2. _ The Sivananda Publication League looks after 
'the publication of the inspiring and invaluable writings 
'of Sri Swami Sivananda which have brought consolation, 
peace and hope to thousands and which offer a 
scientific combination of the theory and the practice 
>of the various Yogas for obtaining the vision of God. 

3. The Membership of the Divine Life Society 
■is open to all those who pledge themselves to practise 
Ahimsa, Satyam and Brahmacharya ( to the best oi their 
•ability ) and who pay an admission fee of Rs. 5/- and 
an annual subscription of Rs. 2/-. The members are 
entitled to the membership supplement and also a 
'Sadhana Set. 

4. Correspondence Section clears the doubts and 
helps the aspirants in their spiritual Sadhana. Individual 
■replies from Sri Swami Sivananda provide illumination, 
guidance, hope and courage to the faltering and the 
despondent. A unique method of maintaining spiritual 
'diary is one of the most effective techniques of Sri 
Swamiji to induce constant introspection and to bring 
•about a quick progress in Sadhana. 

5. The Sivananda Primary School imparts to 
the children of the locality the knowledge of 3 R’s. and 
in addition, religious education and training in Kirtan, 
Gita recitation, lecturing and selfless service. The 
Primary School is a model institution, doing an ideal 
•work. The Ashram also maintains resident students. 

6. Students are trained, under the direct super- 
wision of Sri Swamiji, in the path of Yoga to serve as 
ifrcsh nuclii for spiritual awakening all over the world. 
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7. Daily Glasses on Yoga, Bhakti, Vedanta, Asans 
■and Pranayama, common prayer, Satsangh, Japa, Kirtan 
-and meditation are held. 

8. The Charitable Dispensary at the Ashram 
attends to the needs of the locality, distributes free 
medicines and, where necessary, provides special diet 
■tp the patients. 

9. Some of the doctor-sadhaks, who come to the 
Ashram, visit the neighbouring Ashrams and villages on 
medical mission and bring relief to the suffering and the 
needy. 

10 Mayie Lantern lectures are arranged during 
important functions as well as during propaganda tours 
conducted by the Sadhaks. 

11. (hne-films are produced for the benefit of 
posterity and of persons unable to come in. direct 
contact with Sri Swamiji. They deal with the life and 
•teachings of the Swamiji, Ashram activities and Yogic 
-exercises. 

12. Similarly, 23 Gramophone Eecords preserve 
•the soul-stirring songs Kirtans, messages and lectures 
in Swamiji’s own voice. They have been proved to be 
•of immense value as a means of Satsangh. 

13. The reference and research Library contai n s 
a large number of valuable books in several languages 
by famous writers of the East and West. It has proved 
■to be a great boon to the resident-Sadhaks and visitors. 

14. In Sri Viswanath Mandir, regular daily Pooja 
.is conducted for the weal of humanity with all the 
Vedic rites. Special Poojas, prayers, Anusthana, and 
Kirtans are conducted at the request of devotees 
•for the individual and general welfare when also a 
number of Sadhus and the poor are fed. 

15. Badhana Weeks are conducted twice every 
.year (at present during the Easter and Christmas 
holidays) with a well arranged programme of practical 
■Sadhana. Valuable instructions are given by the 
-revered Swamiji as also by other learned Sadhus 
■and experienced Sadhaks. This is an effective, 
’educative and soul elevating training in Sadhana to 

35 
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rejuvenate the aspirants with new spiritual energy,, 
vigour and mental strength. 

16. To the Yatris of Kedar-Badri, Ananda Kutir 
has become an abode of rest and recoupment. Here they 
avail the necessary facilities for their onward journey' 
and the much needed rest and refreshment on retura 
from pilgrimage. 

17. The Society’s Monthly Magnzme, the "Divine 
Life” is the messenger of Divine Knowledge. 
Inspiring and illuminating articles by Sri Swami 
Sivanandaji as well as other eminent writers on the 
practical aspect of religion, Sadhana and realisation 
provide a spiritual pabulum to millions of aspirants. 
The journal has several serials and special interesting, 
features. News and reports of the Society’s activities, 
both at the Centre and in the branches - are also, 
published in it. The annual subscription is Rs. 3, 
at present. 

18. The Ayurvedic Pharmacy is .maintained at 
Ananda Kutir where selected specifics for vitality, 
vigour and general health such as Chyavanprash, 
Brahmi Medicated Oil, Shilajit, Danta-rakshak Tooth 
Powder, Brahmacharya Sudha, etc., are prepared 
for sale under expert guidance with fresh Himalayan 
herbs and other ingredients and the sacred Ganga Jal 
charged with Divine Name. 

19. All the Branchec of the Society in different 
parts of the country and abroad are kept in close touch 
with the Centre and guided in their general management 
and activities. 

20. The Sivananda Art Studio at Ananda Kutir 
supplies to aspirants the different varieties of poses of 
Sri Swamiji Maharaj necessary for their meditation. 
It supplies also photos of Yoga Asans, Sri Viswanath. 
Mandir, Lord Krishna, the Sivananda Ashram etc., 
at moderate prices 

Ananda Kutir, Secretary, 

1, 3, 49. The Divine Life Society, 



THE DIVINE LIFE SOCIETY 

lOU CAN FURTHER ITS ACTIVITIES AND GROWTH BY 

1. Enrolling yourself and your friends and relatives as 

(a) A Member Annual Fee Rs. 2/- 

Admission Fee Rs. 5/- 

(b) A Subscriber to the 

■ “Divine Life" Annual Subs. Rs. 3/ 

2. Cofitributing to its various funds such as • 

(a) Free Literature 

Cb) Charitable Dispensary 

(c) Primary School 

(d) Annakshettra 

(e) 'Publication 
<f) TempU 

(g) Yoga-Vedanta Forest University 

(h) Akhanda Kirtan etc. 

3. Enrolling yourself as Parton of the 


(a) Divine Life Society 

Rs. 5000/ 

(b) Divine Life Magazine 

Rs. 1000/ 

4. As a Life Member of the 



(a) Divine Life Society 

Rs. 1000/- 

(b) Divine Life Magazine 

Rs. 

500/- 

5. As a Sympathiser of the 



(a) Divne Life Society 

Rs. 

500/- 

(b) Divine Life Magazine 

Rs. 

100/ 


6. And through any other means suitable to you. 
Particulars could be had from : 


Th& Secretary, 

Divine Life Society, Rishikesh. 



BOOKS OF AND ABOUT 

SRI SWAMl SIVANANDA 


1. Diamond Jubilee Commemoration voluime Rs. 12/~ 

2. Philosophy and Teachings ... ... 81- 

3. Concentration and Meditation ... .- 5/- 

4. Lives of Saints— Vol. II 4/8, 

5. Gospel of Swarai Sivananda ... ... 4/8 

6. Lord Siva and His Worship ... ... 4/- 

•7. Ethical Teachings ... ... 3/8 

8. Hindu Fasts and Festivals ... ... 3/4 

9. Illuminating stories' ... ... 3/3 

10. Gyana Yoga ... ... 3,'- 

11. Wisdom Sparks ... ... 3/- 

12. Light Fountain ... ^ ... 3/' 

13. Spiritual Lessons ... ... 3/- 

14. Siva, the Prophet of the New Age ... 3/- 

15. Philosophy and Yoga in Poems ... ... 3/- 

16. Mind, its Mysteries and Control— Part II di- 
ll. Principal Upanishads— Part II ... 3/~ 

18. Story of an Eminent Yogi ... ... 3/~ 

19. Upanishad Drama ... ... 3/_ 

20. Uttara Yogi ... ... 2'8‘' 

21. Sayings of Swami Sivananda ... ... 2/8' 

22. Siva Gita (Swamiji’s Autobiography, Illustrated) 2/8 

23. Sage of Anand Kutir ... ... 2/8 

24. Sivananda, the Perfect Master ... ... 2/8 

25. Necessity for Sannyas ... ... 2/&- 

26. World’s Religions ... ... 2/8 

27. Philosophy and Meditation on OM ... 2/4 

28 . Gyana Surya Series ( Nos. 15 to 26 ) ... 2 ji 
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29. 

Mind, its Mysteries and Control— Part I 

21- 

30. 

Sangeeta Lila Yoga 


• •• 

2/- 

31. 

Pushpanjali 

... 


21- 

32. 

Saint Sivananda 

... 

... 

21- 

33. 

.Yoga Asans 


... 

2/~- 

34. 

Sivananda Vijaya 



21- 

35. 

Essence of Bhakti Yoga 



21- 

36. 

Siva Lilas 


... 

1/12 

37. 

Brahmacliarya Drama 



1/12; 

38. 

Philosophical Stories 

... 

... 

1/12 

39. 

Sangeeta Bhagawat 

... 


1/8. 

40. 

Gita, the Universal Gospel 

• . • 

... 

1/8. 

41. 

My Master 

... 

• • • 

'1/4 

42. 

Saipt Alavandar 



1/- 

43. 

Stotra Paacharatna 

• •• 


1/- 

44. 

Light, Power and Wisdom 


• » • 

1/- 

45. 

Treasure of Teachings 


. * * 

1/-. 

46. 

Ken Series (Six books) 

... 

« « • 

1/- 

47. 

Gita Scries (Three books) 


... 

-115 

48. 

Radha’s Prem 



-112 

49. 

Advice to Women 

... 


-112 

50. 

Bhakti Rasamritam 



-112. 

51. 

Philosophy in Humour 


... 

■ -112 

52. 

Divine Life Drama 



-19- 

53. 

Yoga of Synthesis 



-/8. 

54. 

Pearls of Wisdom 

... 


-IS 

55. 

Upanishads for Busy People 

... 

... 

-IS 

56. 

Vedanta for Beginners 

... 

... 

-/8. 

57. 

Yoga Asana Chart 

... 


-/6. 

58. 

Gita Jayanti Messages 

... 

. •( 

-15 

59." 

Psychic Influence 

... 

... 

-15 



TRANSLATIONS IN VERNACULARS 

URDU BOOKS 


Mira Bai Ki Kahani 

Ih 

Brahmacharya Drama 

-1121- 

’Gyana Yoga 

... --ISI- 

Talib Ilm 

-I8I- 

Yogasana and Pranayama 

-181- 

Astik Nastik Sambad 

... , -/4/- 

TELUGU BOOKS 

Yogasanamulu 

21- 

"Mukti Margam 

21- 

CANAREESE BOOKS 

r 

Hatha Yoga 

21- 

}apa Yoga 

1/4/- 

'Gayatri Dhyana 

-121- 

GUJERATl BOOK 

Bhakti & Sankirtati 

3/4/- 

TAMIL BOOKS 

‘Sivananda Vijaya 

2/- 

Sivananda Jyoti 

11- 

JAPA MALA 

"Rudraksha Malas 

each Rs. 8/- 

Tulsi Malas 

each -/6/- 


THE BIVANANDA PUBLICATION LEAGUE, 

P. 0. Ananda Kutir, Rishlkesh, ( Himalayas ). ' 



PHOTOS AND LOCKETS 

Inspiring photos in 12 different poses of Sri Swami 

Sivanandaji Post card size ... each -/6’- 
Photos of Sivanandashram Post card size each -/6/- 

Murali Manohar of 

Sri Vishwanath Mandir big size -/12/-- 
„ „ small size -/4,'- 

Sri Vishwanth Mandir (the beautiful temple) 
in the Ashram overlooking the 
Himalayas & Ganges ) ... each -/4/~ 

YOGA ASANS 

(One set of 12 photos comprising of 
Sirshasan, Sarvangasan, Matsyasan, 
Matsyendrasan, Paschimottasan. 

‘Padahastasan, Salabhasan, Halasan, 

MayilTasan. Bhujang, Dhanur and 
Savasan performed by a young Yoga 
expert. A source of constant inspira- 
tion) ... ... One set 4/8/- 

Concession to bonafide students 3/8, - 

LOCKETS 

Enamel lockets of Sri Swamiji 

2 varieties in 2 colours ... each -/6/-- 

Enamel lockets of Sri Murli Manohar 

in 2 colours ... ... each -/6/- 

Tricolour locket of D. L. S. Crest ... each -/S/- 

Sdver locket ( one side Lord Krishna 

and the other side Sri Swamiji) 1/8/- ■ 

Available from 

THE SIVANANDA ART STUDIO. 

P.O. Ananda Kutir, Rishikesh. 



THE DIVINE LIFE, RISHIKESH 

The premier English monthly which shows 
the way to God. 

Acquaints you with latest inspiring messages 
of Sri Swami Sivanandaji Maharaj. 

Keeps you in touch with the activities of the.. 
Divine Life Society. 

Contains articles on Karma Yoga, Bhakti 
Vedanta philosophy dec from the pen of eminent, 
writers, Mahatmas and advanced Sadhalcs. , 

It is now issued in Hindi, Malayalam, Kanarese 
and Bengali languages apart from English. 

Annual Subscription 

Rs. 3/- (Sh. 7/-) Single Copy annas five. 
Subscriptions payable in advance for one year. 
January to December. 

Kindly contact ; — 

The Manager DIVINE LIFL 

ANANDA KUTIR. 

RISHIKESH. U. P. 

Hindi “Divine Life”-SATWIK; JIWAN, 

83, Old China Bazar Street, Calcutta. 

Malayalam ;-DIVYA JEEVANAM. 

Issued by : The Divine Life Society. 

Chalapuram Calicut. S. Malabar, 

Kanarese DIVINE LIFE. 

Issued by : The Divine Life Society. 

Tasker Town, Bangalore' S. India. 

Bengali "DIVYA JIVAN.” 

29, Sreemohan Lane, Calcutta 2C. 
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GRAMOPHONE RECORDS 


A MARVELLOUS MEANS OF 
ELEVATING SATSANGH 
AT HOME 

Sangeeta Ramayan Song of Joy 

Advice to Students Message of Freedom 

etc. etc. 


Available from ; — 

THE SIVANANDA PUBLiCATlQN LEAGUE^ 
P. 0. ANANDA KUTIR, RISHIKESH. 
(HIMALAYAS) 



Particulars of 13 Calcutta Gramophone Records 


1. 

H002 

Thy Real Nature— Speech 

(English) 



Maha Mantra 

( Sankirtan) 

2 . 

H003 

Bhakti Yoga — Speech 

(English) 



Ramadhwani Lagee 

(Hindi) 

3. 

H004 

Self- Realisation— Speech 

( English) 



Goviada Jaya Jaya 

( Sankirtan) 

4 . 

H005 

Divine Life — Speech 

(English) 



Song of Prcm 

( Hindi) 

5 . 

HC06 

Song of Chidanand (Hind 

i & English) 



Song of Panduranga 

(English) 

' 6 . 

H007 

Song of Instructions 




Song of Kannaiah 

(Hindi) 

1 . 

H003 

Song of Karma Yogin 

(English) 



Song of Divine Life 

41 

s. 

H009 

Song of Immortality 

If 



Narayanam Bhaje 

(Sankirtan) 

'9. 

HOOlO 

Yajnavalkya-Maitreyi Samvad 

(English) 



Om Chanting and Kirtan 

(Sankirtan) 

.10. 

HOOll Song of Agad Bum 

(Hindi) 



Siva Nama Kirtan 

(Sankirtan) 

11, 

H0012 Raja Rama Kirtan 

(Sankirtan) 



Song for Developing Will 

( English) 

12. 

H0013 Song of Bliss 

( Sankirtan) 



Song of Arati 

19 

13. 

'H0014 Song of Upanishads 

( English) 



Song of Nandalal 

(English) 


25% of die cost of records to be sent in advance 
iwitli the order. 

Price 

Rs. 4/- Each 

Forwarding Charges Extra 



Particulars of fO Bombay Gramophone Records 


DLR 14 1 


DLR 15 Sangeeta Ramayana 
DLR 16 

J 

DLR 17 Song of Viraha 

Message of Freedom 
-DLR 18 Song of ‘‘Ities” 

Advice to Students 
DLR 19 Siva Lorrie 


Bala Kanda 
Ayodhya Kanda 
Aranya Kanda 
'■ Kishkinda & 

^ Sundara Kanda 
Yuddha Kanda 
J Ramarajya. 

... English 
... Speech — English 
... English 
... Speech— English 
... Song— English 
& Hindi 


^ Song of Meditation ... Song — English 
* ^ & Hindi 


DLR 20 Song of Joy 

Song of Upadesamrit 
DLR 21 Song of Vibhuti Yoga 
Sitaram Kaho 
DLR 22 Song of Vedanta 

Song of Real Sadhana 


"■ j Song— English 

... Song — English 
... (Eng. & Hindi) 
... (English & 
Sanskrit) 

... English 


DLR 23 Variety of Kirtans — Part 1 ) Sanskrit and 

and 2 j Hindi 


•Each Record ... Price Rs. 4/- 

-Complete Set (23 Records) .... ” Rs. 80/- 

25% Cost to be sent in advance 

Forwarding Charges Extra 


Tine Sivananda Ayurvedic Pfiarmacy- 

ANANDA KUTIR, RISHIKEH 
(HIMALAYAS) 

Prepares patent Ayurvedic medicines under 
expert guidance 

Genuine drugs of unfailing effect. 

1. Chandra Prabha. Price Rs. 2/- per tola. Available' 

in bottles of one and two tolas. 

2. Ciiyavanaprash. Price Rs. 10/- per seer. Available 

in tins of one seer & i seer. 

3. Pure Shilajit. Price Re. 1/- per tola. Available 

in bottles of 2, 5 & 10 tolas. 

4. Brahmacharya Sudba. Available in packets of 

Re. 1/- and Rs. 2/-. ^ 

5. Brabmi Amla Medicated Oil. Availf.bTe in tins. 

of Rs. 4/- (30 tolas). 

6. Brahrai Buti. (Herb) in packets of 8 as. & 

Re. 1/- 

7. B. M. K. Triclioorna. In packets of 4 as. and 8, 'as. 

8. Kshudha Vardhah. In packets of 8 as. and Re. I/- 

9. Danta Rakshak. (Tooth Powder) in packets of 

4 as. and 8 as. 

10. Pada Raksha Malam. In packets of 8 as. and. 
one rupee. 

Postage and forwarding charges extra. 

25% of the cost to be sent in advance with the order 

Please apply to : — 

The Manager, 

SIVANANDA AYURVEDIC PHARMACY.. 

Rishikesh (Himalayas.^ 




